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ed i to r ’s n ot e

This Is the Way
I recently heard Bill Lloyd’s song “This Is the Way.” The lyrics in the opening verse are “You say you’re so tired of empty promises, / You’re feelin’ stuck
and . . . it’s like paralysis, / You say you need to escape / . . . Well, . . . this is the
way.”1 Bill was not writing about the “Way” of Christ, but his lyrics convey a
feeling many people experience in mortality. Nephi, having experienced his
own share of mortality’s challenges and writing from a Christ-focused perspective, testified, “This is the way; and there is none other way nor name given
under heaven whereby man can be saved in the kingdom of God; . . . this is the
doctrine of Christ” (2 Nephi 31:21, emphasis added).
This issue of the Religious Educator explores the true Way as taught by
latter-day Church leaders and by Jesus Christ himself, who was and is “the
way, the truth, and the life” ( John 14:6). The invitation to come unto Christ
and to walk in his way is the basis for the scriptures, the restored Church, and
its curriculum. It is an invitation extended to all, including those who feel
“tired,” who are foundering on the “empty promises” of the world, who feel
“stuck” and want “to escape” from roads and ideas that end nowhere. Even for
those who are not feeling so desperate, the contents of this issue offer a depth
and variety of gospel thought and instruction that will reward careful reading.
I close this note by thanking Joany Pinegar, Brent Nordgren, and Devan
Jensen, the full-time publications staff of the Religious Studies Center, for the
great pleasure it has been to work with them the past sixteen months. The
opportunity to be part of the RSC’s publication team has been enjoyable and
fulfilling. Having received a new assignment, I will be replaced as publications director of the Religious Studies Center by Thomas Wayment, professor
of ancient scripture at BYU. I trust that this journal and all other RSC publications will benefit from his capable leadership.

Dana M. Pike
Editor
1 On the album Standing on the Shoulders of Giants (Koch Records, 1999).
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Start with Faith:
A Conversation with
Elder Steven E. Snow
i n t e rv i ew by ric h a rd e. b enn et t a nd da na m. pi k e

Elder Steven E. Snow is Church Historian and Recorder and a member of the First Quorum of
the Seventy of The Church of Jesus Christ of Latter-day Saints.
Richard E. Bennett (richard_bennett@byu.edu) is chair of the Department of Church History
and Doctrine at BYU.
Dana M. Pike (dana_pike@byu.edu) is associate dean of Religious Education.

B

ennett: Tell us how you responded to your recent call to be the Church
Historian and Recorder.
Snow: I was called into the First Presidency’s office in mid-December
2011. At that time they extended the call to me to be Church Historian and
Recorder. I never anticipate calls; I am always kind of blindsided with assignments, so it was a surprise, but I was delighted with the opportunity. First
of all, I love history—general history and Church history specifically. While
I am not trained in the field—I am a lawyer by profession—I have always
just loved history. And I was also pleased to finally have an assignment to
work with Elder Marlin K. Jensen, even though it was just for a few months.
They announced it in late January 2012. I worked with Elder Jensen until he
became an emeritus General Authority in August 2012. Our association was
a wonderful experience.
Bennett: What is your professional background? Primarily law?
Snow: I graduated from Utah State University in accounting, then from
law school at Brigham Young University. I practiced law in St. George, Utah,
for the better part of twenty-four years.
1
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Bennett: You must have been one of the early classes at the law school?
Snow: The second class. We are often reminded by the charter class that
we are second class! It was a very enjoyable time. We spent one year down at
the former Catholic elementary school, St. Francis, and then moved into the
law building.
Pike: Why did you go to St. George? And what type of law did you practice
there?
Snow: When I arrived, I was probably the tenth attorney in town. When
I was called as a Seventy, there were well over a hundred attorneys practicing
in St. George. I started as a prosecutor for the county for a couple of years and
associated with a private firm at the same time. It was allowed then because
there wasn’t a high enough salary to support prosecutors. I left after two years,
and David Nuffer and I formed our own firm, and that grew over the years.
We opened offices in Nevada and Salt Lake City. David is a great friend and
is now a federal district judge here in Salt Lake City, and I get to see him on
occasion. We had a great professional experience. I was more of a generalist
while my partners tended to specialize. I liked to do different things, so I did
some litigation, some municipal law, and business and real estate, primarily.
I grew up in St. George, and so did my wife, Phyllis. Her mother is a
Hafen. So we both have connections that go way back in southern Utah.
Phyllis and I are the same age. We grew up together, dated, and kind of raised
each other. So there is quite a tie to that place, which has a lot to do with my
love of history. We were told stories of our ancestors and how hard the area
was to settle—the things our family had done. The Snows arrived in 1861,
and the Hafens arrived not long after that.
Bennett: So your love of Church history began when you were growing up
in St. George. Did anything else contribute to your interest in Church history?
Well, I always liked history in school. My great-uncle was Milton R.
Hunter, and he wrote the textbook on Utah history we all used in high school.
So there was that influence.
I grew up two blocks from the temple. I could see it from my bedroom
window every night before I went to bed. Everybody back then in St. George
was just family, and everyone had stories, and I loved those. Growing up in
St. George, you gain a sense of place, so learning about the history was always
interesting for me. Probably what really turned the light on was when I began
reading some of the books by Juanita Brooks. She wrote several books about
Church history including, of course, The Mountain Meadow Massacre.
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The one that I found most delightful was Uncle Will Tells His Story. She
had interviewed her husband, Will, and recorded his answers on tape and
wrote this delightful book. And I thought, Will Brooks was just an ordinary
guy. He was a postmaster and, at one time, sheriff of Washington County and a
good man. She wrote this remarkable book, and it convinced me that everybody has a story and that we really ought to learn these stories.
Bennett: Did you know Juanita Brooks personally?
Snow: I knew Juanita Brooks. Karl, her son, is a very close friend. I have
read, of course, all of her books and Levi Peterson’s book about her. All of this
was probably a release from practicing law—I actually found it a little more
interesting at times than practicing law, but that’s what earned a living for me.
I really enjoyed the practice of law, but I have always loved history, so I try to
keep up on it. I did a lot of reading.
Pike: So did the First Presidency give you any specific commissions in this
new calling as Church Historian? Are there any specific marching orders that
you feel comfortable sharing?
Snow: President Monson, President Eyring, and President Uchtdorf
were all part of my calling. I think they had been pleased with the direction
Elder Jensen had set, and they wanted someone to continue that course, as
a keeper of the records and someone to watch over the work. You know the
background and history of the calling; there were sixteen years where there
wasn’t a historian, between 1989 and 2005. I think Elder Jensen changed that,
and with his remarkable leadership he set the ship on course, and it’s gone
well. One of the first books I read after being called was The Adventures of a
Church Historian by Leonard Arrington. I talked to a lot of people, and there
is a lot of history with this calling, and it can be a little sensitive, obviously. I
felt a sense that the Brethren were exercising a lot of trust in me, as they would
with anyone they called to this position.
Bennett: Some scholars have wondered why they don’t call an academic as
Church historian. Is there any sense that there is a distrust of academic historians
and scholars, or is that not on the radar?
Snow: I don’t know if it’s distrust; I think it’s more of tradition. If you
go back to Willard Richards, George A. Smith, and Anthon Lund, they were
all either members of the Twelve or members of the First Presidency who
were historians. They had an office of assistants and clerks, Andrew Jenson
being one of the most well-known Assistant Church Historians. Elder
Joseph Fielding Smith obviously had a great influence over the office, with
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the many decades he was involved as Church Historian. It was much more
restricted than we find it today. All the collections were in the old Church
Administration Building, so it was different. I think when Elder Howard W.
Hunter became Church Historian in 1970, he wasn’t really comfortable with
the call. That is when it was decided to bring in Dr. Leonard Arrington from
Utah State University as Church Historian. He had a remarkable decade. But
there was a downside as well. I think that led to a time where there was a lot
of scrutiny and questioning about what we should do in the future. Following
Dr. Arrington, there were a couple of historians called, but there was a gap
of about sixteen years when there was technically not a Church Historian.
Elder Marlin K. Jensen had a vision of where it could and should go and gave
great leadership in a very difficult time. He was here at a good time, because
this facility [the Church History Library] was started and completed. It is a
remarkable facility for Church history.
It’s been a good seven to eight years of Church history, and I think Elder
Jensen is primarily responsible for that. And don’t underestimate, obviously,
President Hinckley’s love of Church history. His fingerprints are all over
everything. He and Elder Jensen were very close. Elder Jensen was an excellent
historian. It’s the kind of calling where you have to have a steady hand, and
you have to make sure you let the Brethren know what’s going on. I’ve always
found if you are very up front, very forthright, and very open about what you
are doing and what you plan to do and try to follow direction, generally you
are fine. When that doesn’t happen, I think that’s when problems occur.
Part of my challenge is to make certain that I understand that if the
Brethren have questions, we get to them and answer them quickly. We have
an opportunity to defend positions with them and to state our case, but ultimately if we are given specific direction by the Brethren, we take it. My view
is that being open about our history solves a whole lot more problems than
it creates. We might not have all the answers, but if we are open (and we
now have pretty remarkable transparency), then I think in the long run that
will serve us well. I think in the past there was a tendency to keep a lot of
the records closed or at least not give access to information. But the world
has changed in the last generation—with the access to information on the
Internet, we can’t continue that pattern; I think we need to continue to be
more open.
Bennett: How do you think this openness will impact educators of Church
history? With a generation of young people that we are dealing with now that is
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so well informed electronically about things in the past, but not sensing that in
their curriculum?
Snow: That is where we need to improve. Fortunately Seminaries and
Institutes and Curriculum have really stepped up and said in essence, “You
know we really want to take this on, we would like to talk about these
sensitive issues in our seminaries and institutes.” It’s one thing to tell a fourteen-year-old some of these sensitive things and they say, “OK, that’s great.”
But sometimes when you are twenty-something, it comes across a little differently. I think we can build faith and better prepare people if we will weave
some of the unusual threads in history into the curriculum.
Bennett: How will the Church History Department actually do that?
Snow: We have an obligation to provide our members reliable information on some of these more difficult questions from our history. We are
committed to do that.
Bennett: And the Book of Abraham?
Snow: Yes, that too.
Bennett: Will the effort to “be more open” have any impact on access to
records?
Snow: Probably, but I think that has already occurred. The Joseph Smith
Papers Project for the last several years has been a treasure trove of access. That
is a priority of the department, to get more and more out online. There will
always be some things which will be private, sacred, and confidential. But I
am just amazed at what’s out there. There is so much online now from the
Church History Department.
I think today’s technology makes it easier to get things out. I have been
very pleased with the position of the First Presidency and Quorum of the
Twelve about making information available.
Bennett: Is there another big project down the line, after the Joseph Smith
Papers Project wraps up in a few years?
Snow: B. H. Roberts wrote the last comprehensive history of the Church.
I think it’s time we did a multivolume history of the Church which will be
comprehensive but written at a level that could be read by the general membership of the Church.
Particularly outside of North America, there is such a story to be told
about how the Church has developed in the last two or three generations, and
it’s a rather remarkable story. None of that, of course, is included in Roberts’s
work. That is pretty exciting to me.
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The Joseph Smith Papers Project continues to be a major emphasis. We
think that will run until 2022. So there is still quite a bit of work to do there;
we are in the Nauvoo period, which was a really prolific time of record keeping. So that is very exciting.
Other things we are doing include some renovations to the Church
History Museum. A totally new exhibit will go up on the first floor. It’s the
first time in almost thirty years that any kind of renovation has been done
to the main “covenant restored” exhibit. We have had a really top-notch
museum display firm consulting with us. We will probably have the museum
closed for about a year to complete that exhibit, beginning in fall 2014.
Bennett: There’s certainly plenty to keep you busy.
Snow: We have an important role with historic sites in the Church. We
have input and are consulted about the preservation and maintenance of historic sites.
Bennett: From an educator’s perspective, the need to blend Church history
into religious education sometimes has been frustrating in that the message at
Church history sites has been so missionary-centered. A lot of people either walk
away very happy about what they’ve heard or rather unsatisfied. Take the site at
Nauvoo, for example. Will there be some sort of effort to tell the Church history
story that hasn’t been told but that I think we need to tell? Where do we go with
the message at the Church history sites, not just the brick and mortar?
Snow: You have read some of the work by Susan Easton Black and
Benjamin Pykles. The history is interesting. When [the Heber C. Kimball
house site] was first envisioned, obviously they were trying to do a
Williamsburg. Of course, the public money did not materialize, and there
wasn’t really any funding, public or private, so the Church stepped in and
funded it. The pattern over the years has been to staff the historical sites with
missionaries and to make it a missionary opportunity.
My view is that the greater role of these historical sites is not the number
of converts from them, although I suspect there are some, but to build the
faith of members of the Church. When a family travels to one of these sites
and walks the grounds and hears the stories, it becomes easier to understand
the faith, devotion, and courage of these people and some of the trials they
went through. I think that is where we gain our greatest benefit from these
sites. It’s letting people feel the spirit of the place and hear the stories and
background.
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So I think historical sites must be viewed in a much broader way than just
a potential opportunity for a convert baptism. I think what really needs to be
looked at is what it does for people who are already members. The experience
enriches testimony, enhances education, and promotes deeper understanding
of issues. I think the experience is much richer when you are actually there
than when you just read about it.
We have done some things online for our historic sites. In June 2012,
up at Calgary, we talked about a southern Alberta application on the iPad
where you could visit the site virtually and learn about the places in southern
Alberta. Through the iPad application you go to the coordinates, learn what
actually happened there, visit the homes, and do things of that kind. I think
there is a remarkable future for that kind of application in a place like Winter
Quarters. We have the trail center and the Kanesville Tabernacle, but there
are a lot of things that happened in that larger area. Those kinds of virtual
experience applications are helpful, but there is nothing like being on the
ground and hearing the stories, in my view.
We have a Historic Sites Executive Committee consisting of members
from the Missionary Department, Temple Department, Special Projects
Department, Presiding Bishopric and Church History Department—everybody that is a player in historical sites. These issues are discussed and decided
upon and this has been very helpful. We have developed a strategic plan for
historic sites, setting priorities about where we really need to put our resources
and do preservation.
Bennett: In terms of education and Church history and doctrine, BYU, of
course, has its Jerusalem Center, which has been a great blessing to our young
people and is really getting into the history of the Holy Land. What might the
future hold in terms of educating our college students in Church history in the
way that is going to meet their needs? Anything similar to what we do in the
Jerusalem Center?
Snow: Well, I don’t know your own personal experience, but when I
went back as an adult to Concord, Boston, and Liberty Square [in Boston],
that gave me a whole different perspective on American history. I think that
experience is something that young people can have if they go to the place
and hear the stories. I believe that has been one of the powerful outcomes of
places like Mormon historic handcart sites at Martin’s Cove and elsewhere.
To be on the ground and to hear the stories and even in the case of Martin’s
Cove, experience a little bit of what the pioneers went through during the
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trek experience is really good for young people. Pioneer treks have been a
grassroots thing that really gained momentum in 1997 when we celebrated
our sesquicentennial. I think treks have helped a lot of young people gain
testimonies as they have gone through that experience. I think whatever ideas
we can develop and expand in that regard will be helpful for our young people.
Bennett: I want to ask about the involvement with professional historical associations between the Church Historical Department and the Mormon
History Association, the John Whitmer Historical Association, and many others.
Where do you see this going in terms of interplay? In the past some have had great
suspicions about these associations and wouldn’t let their staff be involved.
I think the Mormon History Association (MHA) has been a good model
which I hope we can continue to develop with other associations. I think the
MHA has been a good experience for us. We bring something to the table
obviously. We can contribute to the discussion.
From the perspective of the Church History Department, I think BYU
professors have benefited from their involvement with MHA and other historical organizations.
We have found that it’s in everyone’s best interest to build bridges and
friendships. Mountain Meadows is a good example. There we have reached
out to descendants of victims.
We’re looking for ways to do more. I think MHA has been a very nice
model. How can you really talk about Mormon history and not have the
Church History Department at least in the audience or at the table? It seems
to make sense that we should be there. We think our involvement with the
MHA has actually gone very well. So we are hopeful for more opportunities.
It’s a long way from twenty years ago.
Pike: Some people feel it is not really possible to write an accurate history of
the Church without being a Latter-day Saint to begin with. Do you agree with
that sentiment?
Snow: I don’t agree with that. I think it depends what you call Mormon
history and Church history. If you are making a distinction between those
two, then maybe you could say that. I think the facts are the facts. We may
not understand all the reasons and we may want to make some explanation.
We are not always in possession of all the facts. I think we need to be as accurate as we can, as faith promoting as we can, but we need to continue to seek
new truths and insights. . Every week is like discovery time. There are new
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treasures that come to light, and it deepens our understanding. We can find
things that may shift our thinking a little bit.
Every generation rewrites history a little bit with their own methods
and perspectives; that’s okay. We try to tell the story as accurately as possible
and then we hope there will be those of faith who will step forward and add
other insights. Many with whom you associate at BYU write faith-promoting
works based on the history we find. I think we need to be very careful that we
are accurate, because if we aren’t, it can come back to really haunt us. It’s good
to tell the truth.
Bennett: What about the story of women in the Church? Is it adequately
told?
Snow: It has not been. There will be more coming out on women in the
Church. The early Relief Society minutes are an interesting insight into the
role of women in the early Church. Some on our staff are working exclusively
to tell the story of women in the Church.
I think this is of interest to a lot of people, and we are going to see more
and more written on the topic.
Pike: What is the role of the Church Historian’s Office and Church history in relation to missionary work? Do you interface with the global missionary
effort? If so, in what ways, and how can Church history complement and supplement missionary efforts?
Snow: We do travel and record our experiences internationally. To be
in Estonia and in St. Petersburg and interview members of the Church who
are actually the pioneers is remarkable. They were baptized in 1991! We see a
very expansive role of our mission to capture the international history of the
Church, which includes missionary work. It’s amazing to me how members
resonate with their own history within their own country. They love the stories of the westward trek in the USA, and they love the nineteenth-century
Church history, but they also love hearing about those early members and
missionaries who gained a foothold in their own country. They bring out
scrapbooks and photos. The year 1991 does not seem that long ago to me, but
to these people in the former Soviet Union it’s been an amazing generation.
Pike: How do you go about capturing all of this? Is there some sort of worldwide Church history organization?
Snow: Yes. We have a small global team here in the department. It’s
very lean, but we have called area Church history advisers throughout the
world. We also have regional advisers. Countries where we have a large area,
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like Brazil or Mexico, will have different regions with Church history advisers within those regions. Some of those countries send in 100 percent of their
annual history reports. Right now our focus is on the annual history and oral
interviews. We worry we are losing the opportunity to record the history
from these older members who are now dying. So places like the Philippines,
where the Church gained a hold in the early 1960s, are our primary focus for
these interviews. Most developing areas of the Church are focusing on annual
histories and oral histories or interviews. You get into places like Germany
and the United Kingdom, where our history is more mature, we have record
preservation centers being established. We are preserving, cataloging, and
storing records with the thought in mind to share them with members over
the years.
That is one of our great initiatives which will bless the worldwide Church.
The sharing of their own history from their own place. Africa is where I spent
four years when I was first called as a General Authority. Much of their history has been developed since 1980. I mean, it’s really a thirty-year Church in
Africa. We have, of course, been there since 1853 when the first missionaries
showed up in Capetown, but it was primarily a European church in South
Africa until the revelation in 1978. There is a tremendous history in Africa.
We have some good people who are doing their best to capture that.
Pike: Thank you so much for meeting and sharing your thoughts with us.
We really appreciate this opportunity. In closing, we would love hearing your
answer to this question. If you were speaking to a group of Latter-day Saint
students—whether in a seminary, in an institute, or on a BYU campus—and
had the opportunity to share a few things that you think are the most compelling
about the why of Church history, what would you say?
Snow: Church history to me has always been a very important part of
my testimony. Again, this is because I feel a sense of place and admire the
accomplishments of those who have gone before. For example, what would
bring early Saints to Utah where they had to eke out a living—just show
up and start building a life? What causes people to do something like that?
Suddenly you start to understand a little bit more about faith, devotion, sacrifice, courage, and the meaning of the gospel in people’s lives. But you know,
today, we all pull or push our own figurative handcarts. We all have challenges
in life. And I am not sure some of those early folks wouldn’t be just happy to
have their own life. They might rather go to St. George in the 1860s than to
deal with issues today.
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But to me, learning about their lives and their history has been very faith
promoting. If you think of Church history as a quilt or a tapestry, it is the
most rich, beautiful thing I have ever observed. If you examine it carefully,
you are going to find some peculiar threads in that beautiful quilt or tapestry,
and if you pull at them and obsess on those threads, you will miss the wonderful message of our history. If you will step back and look at the whole quilt or
tapestry, it’s beautiful. Part of the challenge in today’s world with the Internet
is that people are pulling out the peculiar threads and obsessing over them
without a context, instead of seeing the whole picture. So don’t study too little
of Church history, as Richard Turley always says. If you’re going to study it,
start with faith, like Elder Holland said in that beautiful talk he gave in [the
April 2013] conference.1 Start with the faith that you have and don’t get off
in the weeds with all of these peculiar little pieces of our history. Viewed in
context of time and place, most things make a lot more sense. But if you pull
at these threads and just obsess about them, you miss the bigger picture.
You have to approach it with faith, and you’ve got to balance faith with
reason. We hope people study Church history. We hope they study Church
history a lot. But I would add, don’t forget what brought you to it in the first
place. Don’t give up. Don’t jump out of the boat. Stay in the boat and rely on
the faith and testimony that you do have. Because in my view, the more you
study, the more your faith will grow and develop. There will be a few questions we are just going to have to put on the shelf and get to later. Some we
will answer in this mortal existence, others we may have to wait. But the big
questions, the important questions will get answered if we exercise our faith.
That’s what I would tell them.
Notes
1. Jeffrey R. Holland, “‘Lord, I Believe,’” Ensign, May 2013, 93–95.

Elder Paul V. Johnson
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A Pattern for Learning
Spiritual Things
e l d e r paul v. j o h n s o n

Elder Paul V. Johnson is Commissioner of the Church Educational System of The Church of
Jesus Christ of Latter-day Saints.

T

he seminary program was instituted one hundred years ago to offer religious and spiritual education to students as they attended public schools.
Leaders felt that the youth needed daily spiritual education as they studied
secular subjects. Fourteen years after the first seminary began, the first institute of religion was started. Leaders were concerned that students attending
university courses and living away from home needed something to fortify
them from some of the philosophies of the world and even from some faculty
that seemed bent on damaging students’ faith. They did not want these precious students to be lost and wanted to help them build a strong foundation.
Think of the difference between then and now. Today we aren’t just concerned with what someone could be exposed to in an educational setting. In
this age our youth and young adults are bombarded with information from
many sources. Good and evil are available to everyone—on demand—even
on handheld devices. The remarkable advances in technology and communication have opened new possibilities and have brought new challenges.
Information is at our fingertips. In most cases there is no gauge as to the
13
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accuracy or quality of the information. Some of it is accurate, some is factual
but out of context, some consists of half-truths, and some is completely false.
Right now there is heightened interest in the Church—its history, doctrine, and members. In a world of click-generated revenues and rankings, the
term Mormon is used to garner more clicks. Many times, the more sensational the story, the more clicks it generates.
Students May Have Doubts and Questions

Some of our students are confronted with negative information and attacks
on the Church, and they can develop doubts and questions as a result. Even
some information that is accurate can be difficult to deal with. We know that
good people can have doubts. Having doubts is not sinning.
Let me read an excerpt from President Gordon B. Hinckley’s biography about a time he entertained some doubts: “As Gordon worked his way
through the university and made the transition from dependence upon his
parents to personal responsibility, he, like many of his peers, began to question assumptions about life, the world, and even the Church. His concerns
were compounded by the cynicism of the times. . . . He later explained[:] ‘It
was a time of terrible discouragement, and it was felt strongly on campus. I
felt some of it myself. I began to question some things, including perhaps in a
slight measure the faith of my parents.’”1
Some of our best students will have doubts. We want to help all of our
students. We love them. We know the future rests on them, their abilities and
strengths, and their spiritual power.
Spiritual Knowledge Protects

The real protection for us and our students is in having the powerful spiritual knowledge that comes from proper seeking and learning and from past
spiritual experiences. Jacob was challenged by Sherem, a person with “a perfect knowledge of the language of the people” ( Jacob 7:4). Sherem wanted
to “shake [ Jacob] from the faith” ( Jacob 7:5) and “lead away the hearts of
the people” ( Jacob 7:3), but since Jacob had had many revelations, had seen
angels, and had heard the voice of the Lord, he “could not be shaken” (see
Jacob 7:5).
The Objective of Seminaries and Institutes states, “Our purpose is to help
youth and young adults understand and rely on the teachings and Atonement
of Jesus Christ, qualify for the blessings of the temple, and prepare themselves,
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their families, and others for eternal life with their Father in Heaven.”2 As we
focus on this objective, we will help our students build the type of foundation
Jacob had, and they will be fortified against attacks just as Jacob was.
Think of what we have:
We have the scriptures, the word of God.
We have the words of living prophets.
We have the guiding influence of the Holy Ghost.
We have more time with our students than other Church programs have
with them.
We have a great systematic curriculum that helps students build a strong
spiritual foundation by their daily study of the gospel and by their living the
principles of the gospel.
And we have you—an army of teachers with strong testimonies that
won’t be shaken.
We have students who trust you and know that you love them.
In the course of our important task, there are certain things that can be
helpful as we encounter students with doubts.
Spiritual Knowledge Is Gained through the Spirit

One way to help students is to help them realize that different types of knowledge are acquired using different methods. We love the truth. As Latter-day
Saints we seek for truth and accept it when we find it.
In the scientific world the scientific method is used to learn truth and
advance knowledge. It has been extremely helpful over the years and has
yielded tremendous amounts of scientific knowledge and continues to push
back the curtain of ignorance about our physical world.
Learning spiritual things, however, requires a different approach than
learning scientific things. The scientific method and intellect are very helpful,
but they alone will never bring spiritual knowledge. Learning spiritual things
involves the intellect, but that is not enough. We only learn spiritual things
by the Spirit.
Paul said, “The natural man receiveth not the things of the Spirit of God:
for they are foolishness unto him: neither can he know them, because they are
spiritually discerned” (1 Corinthians 2:14).
When Laman and Lemuel wondered about the things Lehi had taught
them, they stated their concern, and Nephi explained how they could find
the answers:
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We cannot understand the words which our father hath spoken. . . .
And I said unto them: Have ye inquired of the Lord?
And they said unto me: We have not; for the Lord maketh no such thing
known unto us.
Behold, I said unto them: How is it that ye do not keep the commandments
of the Lord? How is it that ye will perish, because of the hardness of your hearts?”
(1 Nephi 15:7–10)

It’s not surprising that Nephi asked them if they had inquired of the Lord.
That seems like a reasonable requirement for learning spiritual truths. But he
also noted that they hadn’t kept the commandments. What does that have
to do with it? Well, it happens to be a central part of the pattern in learning
things of the Spirit. The Savior taught, “If any man will do his will, he shall
know of the doctrine, whether it be of God, or whether I speak of myself ”
( John 7:17).
Nephi continued with a brief summary of the process for learning spiritual things: “Do ye not remember the things which the Lord hath said?—If
ye will not harden your hearts, and ask me in faith, believing that ye shall
receive, with diligence in keeping my commandments, surely these things
shall be made known unto you” (1 Nephi 15:11).
This pattern is crucial for our students to understand if they have questions about spiritual things. We can make the mistake of trying to resolve
doubts about spiritual things by leaning exclusively on intellectual answers.
Answers to spiritual questions are given to individuals who don’t harden their
hearts; who ask in faith, believing they will receive; and who diligently keep
the commandments. Even when we follow this pattern, we don’t control the
timing of getting answers. Sometimes our answers come quickly, and sometimes we must place questions on the shelf for a time and rely on our faith that
has developed from the answers we do know.
Testing Spiritual Things

Years ago Hugh Nibley wrote a parable of a young man who found a diamond
in a field. In his analogy the Book of Mormon was the diamond. This parable
teaches us the necessity of applying the proper method for testing something:
A young man once . . . claimed he had found a large diamond in his field as he
was ploughing. He put the stone on display to the public free of charge, and everyone took sides. A psychologist showed, by citing some famous case studies, that
the young man was suffering from a well-known form of delusion. An historian
showed that other men have also claimed to have found diamonds in fields and
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been deceived. A geologist proved that there were no diamonds in the area but
only quartz: the young man had been fooled by a quartz. . . . An English professor
showed that the young man in describing his stone used the very same language that
others had used in describing uncut diamonds: he was, therefore, simply speaking
the common language of his time. A sociologist showed that only three out of 177
florists’ assistants in four major cities believed the stone was genuine. . . .
Finally an indigent jeweler . . . pointed out that since the stone was still available for examination the answer to the question of whether it was a diamond or not
had absolutely nothing to do with who found it, or whether the finder was honest
or sane, or who believed him, or whether he would know a diamond from a brick, or
whether diamonds had ever been found in fields, or whether people had ever been
fooled by quartz or glass, but was to be answered simply and solely by putting the
stone to certain well-known tests for diamonds.3

Sometimes people, including some of our students, can get sidetracked
trying to determine the veracity of spiritual things by subjecting them to tests
that were never designed for spiritual things. Debating spiritual things using
only temporal evidence and methods doesn’t settle the issues, and yet this
seems to be part of some externally imposed set of rules people use to explore
questions about the gospel and the Church. This sounds like Korihor—“Ye
cannot know of things which ye do not see” (Alma 30:15). If scientists tried
to prove their hypotheses without following the scientific method, they
would have no credibility. It is just as strange to think of people trying to
prove or disprove spiritual things without following the pattern of learning
spiritual things.
“Changes of the Heart . . . Open Spiritual Eyes”

Almost twenty years ago President Henry B. Eyring, then a member of the
Quorum of the Twelve, spoke to us on this subject:
I would like to visit with you tonight about how we can best help in those moments
of quiet crisis in the lives of our students. . . .
In your love for them you may decide to try to give them what they ask. You
may be tempted to go with them through their doubts, with the hope that you can
find proof or reasoning to dispel their doubts. Persons with doubts often want to
talk about what they think are the facts or the arguments that have caused their
doubts, and about how much it hurts. They may well want to explore some scientific
theory, some historical study, some political position, or some reported failures in
the leaders of the Church or in its members, which they see as the source of their
doubts. . . .
But even at its best, the resolution of doubts by reason and appeal to evidence
cannot take us far. It is helpful to meet a brilliant mind who defends gospel truths
with fact and logic. There is comfort in finding that such a person has confronted
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the same questions with which you struggle and has retained his faith. But there is a
hazard. Even the most brilliant and faithful person may defend the truth with argument . . . that later proves false. The best scholarship has, at least, incompleteness in
it. But even flawless argument has a weakness if you come to depend on it: What
happens to the next doubt, or the next? What if no physical evidence or persuasive
logic can be produced to dispel it? You will find then what I have found—that faithful scholar who reassured you with logic did not base his faith there. It was the other
way around. His faith reassured him that someday, when God told him how it was
all done, he would see all truth as perfectly logical, transparently reasonable. . . .
You and I can do better if we do not stay long with what our students see as
the source of their doubts. . . . Their problem does not lie in what they think they
see; it lies in what they cannot yet see. . . . And so we do best if we turn the conversation soon to the things of the heart, those changes of the heart that open spiritual
eyes. . . .
The only sure way I know to soften a heart enough for that is to get the effects
of the atonement of Jesus Christ into a person’s life.4

We know that we won’t have every answer available to us in any branch of
knowledge, including religion. President Ezra Taft Benson said, “We are not
obligated to answer every objection. Every man eventually is backed up to the
wall of faith, and there he must make his stand.”5
Cautions while Helping Students with Questions

There are some cautions we should remember as we try to help students with
questions. We may feel such a desire to help students who are struggling that
we grasp at straws to give them any answer, even when there is no real answer
available. Even the great prophet Alma explained to his son, “Now these mysteries are not yet fully made known unto me; therefore I shall forbear” (Alma
37:11). It may have been easy for Alma to speculate, but he didn’t.
I can’t speak for you female faculty members, but “I don’t know” is one
of those three-word phrases men sometimes have a difficult time saying. It
is right up there with “I love you,” “I was wrong,” and “Which direction
to . . . ?” But no matter how difficult, we all need to learn to acknowledge
that we don’t know the answer to every question. It is not unhealthy for a student to see that the teacher doesn’t know the answer to everything but does
know the answer to the core questions and has a strong testimony. When the
angel asked Nephi if he knew the condescension of God, Nephi responded,
“I know that he loveth his children; nevertheless, I do not know the meaning
of all things” (1 Nephi 11:17). Even if we don’t know the answer to a specific
question, we can remind our students of the things we do know.

A Pattern for Learning Spiritual Things

19

Another challenge we face, especially if we have taught for some time, is
a tendency to hold on to old files and old explanations. We would be much
better off keeping up with the current stance of the Church. One of the best
ways to do this is to be familiar with material in the newsroom at LDS.org
(mormonnewsroom.org). For example, there is currently an excellent interview
with Elder Dallin H. Oaks and Elder Lance B. Wickman in the newsroom
concerning same-gender attraction that can help us understand the position
of the Church on this matter.6
I was hired in seminaries and institutes in the summer of 1978. In June
of that summer, the revelation that the priesthood was available to all worthy
males was announced. In August of that same year, Elder Bruce R. McConkie,
a member of the Quorum of the Twelve, spoke to seminary and institute
personnel in a gathering analogous to this one. He emphasized how the
revelation had changed our understanding of the issue. He said:
Forget everything that I have said, or what President Brigham Young or President
George Q. Cannon or whomsoever has said in days past that is contrary to the present revelation. We spoke with a limited understanding and without the light and
knowledge that now has come into the world.
We get our truth and our light line upon line and precept upon precept. We
have now had added a new flood of intelligence and light on this particular subject,
and it erases all the darkness and all the views and all the thoughts of the past. They
don’t matter any more.
It doesn’t make a particle of difference what anybody ever said about the . . .
matter before the first day of June of this year (1978).7

Let’s keep up to date with the light we have been given.
Many of us have a difficult time dealing with ambiguity, especially in
issues concerning the Church. In fact, we may be drawn to use quotes in our
teaching that are definitive because they seem to dispel the ambiguity. But
some quotes are definitive on issues where there is no official answer. People
who are more tentative on a subject that hasn’t been revealed or resolved don’t
get quoted as much but may be more in line with where our current knowledge is.
We plan to add helps to the curriculum for certain questions that are
commonly raised. When I taught seminary many years ago, there was a lesson
in the curriculum on the Mountain Meadows Massacre and one on plural
marriage. Over the years these lessons have been dropped from the manuals
because of limited page counts and the fact that many students were in countries where these types of things didn’t seem like issues. However, with the
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spread of the Internet, attacks on the Church aren’t limited by geography, so
we must do more to help students understand the issues they likely will face.
Answers Come through Faithful Sources

Great teachers are so crucial in the lives of the students. One important pattern taught in scripture is “he that speaketh, whose spirit is contrite, whose
language is meek and edifieth, the same is of God if he obey mine ordinances”
(D&C 52:16). When we fit this pattern, our students will sense it. They will
also be able to tell the difference between their teacher, who fits this pattern,
and other sources that don’t.
Our approach to students with doubts can be crucial in how they choose
to respond.
Earlier I read about President Hinckley having some doubts as a young
person. Let me continue that story. Notice how his father handled the situation. I am quoting again from the biography and speaking of President
Hinckley:
Fortunately, he was able to discuss some of his concerns with his father, and together
they explored the questions he raised: the fallibility of the Brethren, why difﬁcult
things happen to people who are living the gospel, why God allows some of His
children to suffer, and so on. The environment of faith that permeated Gordon’s
home was vital during this period of searching, as he later explained: “My father and
mother were absolutely solid in their faith. They didn’t try to push the gospel down
my throat or compel me to participate, but they didn’t back away from expressing their feelings either. My father was wise and judicious and was not dogmatic.
He had taught university students and appreciated young people along with their
points of view and difficulties. He had a tolerant, understanding attitude and was
willing to talk about anything I had on my mind.”
Underneath Gordon’s questions and critical attitude lay a thread of faith that
had been long in the weaving. Little by little, despite his questions and doubts, he
realized that he had a testimony he could not deny. And though he began to understand that there wasn’t always a clear-cut or easy answer for every difﬁcult question,
he also found that his faith in God transcended his doubts. . . . “The testimony
which had come to me as a boy remained with me and became as a bulwark to
which I could cling during those very difﬁcult years,” he said. . . .
“There was for me an underlying foundation of love that came from great parents and a good family, a wonderful bishop, devoted and faithful teachers, and the
scriptures to read and ponder. Although in my youth I had trouble understanding
many things, there was in my heart something of a love for God and his great work
that carried me above any doubts and fears.”8

Notice that President Hinckley sought help from someone who was faithful. We can help students seek faithful sources. We can also be like President
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Hinckley’s parents—solid in our faith, wise, judicious, and not dogmatic—so
we can help students who may be doubting but who have a destiny in this
kingdom, as President Hinckley did.
I am very thankful for you and your worthy lives. I know that your help
and your love will bless many students as they become righteous disciples of
Jesus Christ.
I know that our Heavenly Father and His Son, Jesus Christ, live. The
gospel has been restored to the earth and is true. We are led by prophets, seers,
and revelators, and the Lord will give us what we need to negotiate the challenges of this mortal life.
With stronger and more prevalent attacks on the kingdom, the Lord will
pour out His Spirit more strongly on you in order to help your students, and
He will also pour out His Spirit more strongly on your students so they can
withstand the attacks if they are willing to live the gospel.
One hundred years ago the seminary program was instituted, and soon
after that, the institute program began. Now more than ever they are needed.
Their effectiveness depends on us. I pray the Lord will make us equal to that
great challenge. I know he will. In the name of Jesus Christ, amen.
From a Seminaries and Institutes of Religion Satellite Broadcast on August 7, 2012. © 2012 by
Intellectual Reserve, Inc. All rights reserved.
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The role of teachers is to help individuals take responsibility for learning the gospel—
to awaken in them the desire to study, understand, and live the gospel and to show them how to do so.
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O

n September 12, 2012, the First Presidency of The Church of Jesus
Christ of Latter-day Saints announced that a new curriculum for the
Young Men and Young Women’s organizations and the youth Sunday School
classes would be implemented beginning January 2013.1 This curriculum,
known as Come, Follow Me, was introduced to the Church membership in
a worldwide release of twenty-three languages. A curricular release of this
breadth, scope, and magnitude was unprecedented in the Church and created anticipation, excitement, and questions.
To truly understand the significance of the new youth curriculum, it is
important to consider not only the events that were instrumental in bringing about the current curricular changes but the intricate timing involved as
well. This point was articulated at a recent conference for women, where the
Relief Society general presidency invited a panel with an administrator of
Seminaries and Institutes and general auxiliary officers to discuss the reasons
for the new youth curriculum, how it was developed, and how parents and
youth leaders could effectively use the new resource in the classroom and in
the home.2 The new youth curriculum was compared to a “perfect storm”—an
23
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event where many diverse factors converge at a precise moment in time to
create an outcome of unusual and unprecedented magnitude, in this case
productive rather than destructive.3 This paper compares the development of
Come, Follow Me to a curricular perfect storm and thereby considers efforts
dealing with gospel learning and teaching that impacted the development of
the new youth curriculum, then looks at how these efforts converged precisely at the right moment to create unusual and unprecedented possibilities
for effectively learning, teaching, and living the gospel of Jesus Christ.
When considering the release of Come, Follow Me, some marvel how it
appeared to come together so quickly and how it fit so well with other related
events like Preach My Gospel, the Teaching and Learning Emphasis used in
Seminaries and Institutes, the Teaching Model implemented at Brigham
Young University–Idaho, or even the recent change in missionary age. Some
assume the Church orchestrated every aspect of these amazing events with
precision from conception to completion. Those who have worked on these
projects and changes, however, feel that the eventual orchestration of design,
timing, and convergence of these events was divinely providential. For example, at a recent seminar for new mission presidents, Elder David F. Evans,
executive director of the Missionary Department, explained that the extraordinary changes in missionary work have happened because the Lord “has
been very much in front of us preparing the way for these remarkable times.”
He then said that any discussion about the recent change in missionary age
would be incomplete without consideration of the Lord’s hand in bringing
about the new youth curriculum. He said, “The introduction of Come, Follow
Me: Learning Resources for Youth for Young Men and Young Women, and for
youth Sunday School classes, is evidence that the Lord was well out in front
of the missionary age change.” Elder Evans then explained:
Until the beginning of 2013, missionaries entered the field with little or no experience in being teachers themselves. And yet teaching is the very thing that these
young men and women must do from the moment they step out of the MTC to
begin preaching the gospel. Presidents and sisters, consider for a moment what this
inspired, newly implemented curriculum will mean to preparation of the missionaries that you will be receiving. Under this curriculum, youth are learning to teach
the gospel from their hearts, and they teach frequently. Such young men and young
women will be better prepared missionaries who will teach His gospel with confidence, testimony, and faith.4

While these two events are directly connected and fit seamlessly together,
they were not originally conceived to be parts of an eventual whole—at
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least, not by those working on these events. When Elder Paul V. Johnson,
Commissioner of the Church Educational System (CES) and member of
the Seventy, spoke about the development of the youth curriculum and its
relationship with the recent change in missionary age, he said that the new
curriculum was not actually developed “in connection with the missionary
age change.” A change in the missionary age was not even part of the early
deliberations for changing the youth curriculum. Elder Johnson said the
new curriculum was developed primarily because it was evident that changes
needed to be made to meet the shifting needs of the youth. In hindsight, it is
obvious that the Lord was orchestrating this “perfect storm,” but at the time
of its conception and in almost every case dealing with gospel learning and
teaching over the years, one committee or department was not fully aware of
the agendas, timelines, intended outcomes, or even the projects being worked
on by other committees or departments—at least, not until all the events and
projects began to converge.
While Come, Follow Me was announced in 2012 and implemented in
January 2013, this event was actually the culmination of decades of developing curricular frameworks, models, prototypes, methods, designs, concepts,
emphases, and materials that were created by many different committees,
organizations, and departments. At times the thought that all the variant
ideas could possibly merge into a single curriculum would have stretched
any imagination. “I don’t think it’s by coincidence,” Elder Johnson said of the
convergence of the new youth curriculum and other related events. “That’s
the way the Lord works, . . . It is just like when the Lord does anything—all
the things fall into place at the right time, and that is what is happening with
this.”5 Recognizing God’s hand in the coming forth of this new curriculum
for youth merely reemphasizes that this truly is the Lord’s work and that his
work will be hastened “in its time” (D&C 88:73). With this perspective in
mind, it is apparent that each event along the way—whether considered a failure or success in its time—contributed to an eventual merging of ideas and
efforts at precisely the right moment to create an unusual and unprecedented
outcome—a curricular “perfect storm.”
Changing Times and Tensions

Prior to 1961, each auxiliary organization was considered a curricular institution of its own. Thus Sunday School had its own set of courses, or curriculum,
as did the Relief Society, Young Women, Primary, and priesthood quorums.
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As such, every course was conceived, developed, and produced in isolation by
each individual organization. “Over the years,” B. Lloyd Poelman, a former
member of the General Sunday School Board, explained, “there emerged an
effort to draw all Church functions and programs into harmonious coordination under priesthood leadership.”6 On March 24, 1960, the First Presidency
wrote to the General Priesthood Committee: “We of the First Presidency
have over the years felt the need of a correlation between and among the
courses of study put out by the General Priesthood Committee and . . . have
also felt the very urgent need of a correlation of studies among the auxiliaries
of the Church.”7
This correlated change was made effective in April 1961, when a
Correlation Department of the Church was formed to ensure “suitable and
effective use of its resources.”8 According to Harold B. Lee, the primary objective of church correlation and curriculum was “building up a knowledge of
the gospel, a power to promulgate the same, a promotion of the growth, faith,
and stronger testimony of the principles of the gospel.”9 This new department
effectively put an end to auxiliaries creating their own curricula and materials
and laid the foundation for curricular development for the next fifty years.
The Correlation Department established three committees designated to
oversee curricula for the children, youth, and adults in the Church. The efforts
of the committees were guided by the “Blue Book,” a document used to correlate which gospel topics should be taught to each age-group.10 In addition, a
“curriculum planning chart” containing ten major categories with 245 gospel
topics was developed. This chart outlined not only what doctrines and principles were to be taught to each age-group but when they would be taught as
well.11 It was obvious that developing curricula for the Church would not be,
as Elder Carlos E. Asay pointed out, a “hit or miss proposition,” but instead a
detailed and elaborate process to prepare a “systematic, progressive, balanced
study . . . for the children and youth of the Church.”12 Elder Asay illustrated
the intricate detail of the process by explaining:
If we were to look at the curriculum planning charts to learn how and when the first
principle of the gospel—faith in the Lord Jesus Christ—is being taught, we would
quickly learn that seventeen lessons are devoted to this principle in the children’s
curriculum. The charts would also reveal that in the youth courses of study, twentyone lessons have this principle as a major emphasis and eight additional lessons have
it as a minor emphasis. The planning charts indicate the degree of complexity, the
lesson objectives, supporting materials, the age group being taught, and the organization teaching the principle.13
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From 1961 to 2010, the content of all youth curricula for Young Men,
Young Women, and Sunday School were determined by the Blue Book and
the extensive curriculum planning charts. Though the content of youth curricula remained essentially unchanged during this time, pressures to consider
changes to the curricula began to surface.
Perhaps the first significant pressure for change in the youth curricula
occurred in 1980. In an effort to “allow Church members more time for personal gospel study, for service to others, and for meaningful activities,” a new
consolidated meeting schedule was introduced.14 The new schedule caused
logistical incongruences that created tension with the existing youth curricula. This was primarily due to a decision to use existing class materials for
the new schedule. Thus teachers struggled to teach a curriculum that was
designed for a now outdated framework. This was particularly problematic
for the Young Women. Prior to 1980, the Young Women met during the
week rather than on Sunday. Thus much of the Young Women curriculum
emphasized activities for personal enrichment rather than the new emphasis
of “Sunday,” or “spiritual topics” focusing more on understanding the doctrines of the restoration. Another problem was that the existing curriculum
only contained twenty-two lessons—less than half of what was needed for a
full curricular year. To compensate for the difference, Young Women’s leaders
and teachers were instructed to create their own lessons from other correlated
Church materials as needed.15 Even with the significant tension created by the
changes in the meeting format and schedule, only minor changes were made
to the existing youth curricular materials over the next several decades. The
tension did, however, make it difficult—but not impossible—to ignore the
need for a new youth curriculum.
Revitalizing Teaching in the Church

By the 1990s, Elder Dallin H. Oaks explained, the First Presidency began
to emphasize a need to “revitalize teaching in the Church.” Elder Oaks said
that the First Presidency challenged the Quorum of the Twelve to lead the
charge as assisted by the Seventy.16 It was during this time that Church leaders
expressed feelings that the curricula and materials were excessively complex
and that expensive programs and materials impeded the growth of the gospel
throughout the world.17 As a result, Church leaders began pushing to reduce
and simplify the curricula, programs, and materials.
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The philosophy for developing Church curricula was also shifting during this time. In earlier curricular development, for example, it was felt that
the curricula should primarily focus on building up and promulgating gospel
knowledge. In 1991, the Priesthood Department, under the direction of the
Quorum of the Twelve, began shifting its focus to creating curricula to “help
individuals and families come to know Jesus Christ as their Savior; to follow
His example of service, love, and righteousness; to perfect their lives by preparing them to make and keep sacred covenants, receive the ordinances of the
gospel, and endure in faithfulness in order to enjoy the full blessing of exaltation.”18 This caused a new focus on the process of teaching and learning rather
than just disseminating information and imparting knowledge, as is evident
in the following developments.
Teaching, No Greater Call

For the next several years the Church worked to revise a 1978 manual called
Teaching, No Greater Call. In preparation for its new release in 1999, Elder
Jeffrey R. Holland invited all members to “exalt the teaching experience
within the home and within the Church and improve our every effort to
edify and instruct.”19 The new Teaching, No Greater Call: A Resource Guide
for Gospel Teaching became the “standard resource” for gospel teaching then
and now. An important contribution made by Teaching, No Greater Call to
revitalize gospel teaching was a new emphasis on the roles and responsibilities
of both the teacher and the learner. For example, Teaching, No Greater Call
states, “Knowing that individuals are responsible to learn the gospel, we may
ask, What is the role of teachers? It is to help individuals take responsibility
for learning the gospel—to awaken in them the desire to study, understand,
and live the gospel and show them how to do so.”20
Teaching and Learning Emphasis

Other Church entities were independently considering the relationship
between learning and teaching as well. In March 2000, for example, the
Missionary Executive Council formed the Missionary Curriculum Task
Committee to review “various missionary programs for any improvement or
revitalization we can give to them.”21 This and other committees explored a
wide range of missionary activities, including the preparation, maturity, and
abilities of young missionaries to learn and teach the gospel message. Elder
Richard G. Scott, a member of the Missionary Executive Council, encouraged
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Paul V. Johnson to consider how seminary could help the youth more fully
understand the doctrines of the gospel and, at the same time, improve their
ability to articulate those doctrines to others.22 Almost immediately, CES
began exploring ways to improve both learning and teaching in seminaries and
institutes. As a result of their efforts, CES introduced the Current Teaching
Emphasis in 2003. This highlighted many new emphases and adjustments
designed “to help students learn to explain, share, and testify the doctrines
and principles of the restored gospel” by giving “them opportunities to do so
with each other in class.”23
Preach My Gospel

As CES was working on implementing the Current Teaching Emphasis, the
Missionary Executive Council continued its efforts in evaluating missionary preparation, training, and ability to teach the gospel effectively. In 2002,
Elder M. Russell Ballard was appointed as chair of the Missionary Executive
Council and began calling for “the greatest generation of missionaries in the
history of the Church.” His enthusiasm and urgent manner reflected the
emerging need for serious changes in the way missionaries learn and teach the
gospel. Elder Ballard explained that missionaries of the future needed to be
prepared before receiving their mission calls. He said, “We cannot send you on
a mission to be reactivated, reformed, or to receive a testimony. We just don’t
have time for that.” Since the “bar that is the standard for missionary service
is being raised,” Elder Ballard fervently challenged young men and women
to “rise up, to measure up, and to be fully prepared to serve the Lord.”24 Two
years later, after researching, observing, setting new missionary standards,
reemphasizing gospel doctrines, and underscoring the connection between
learning and teaching the gospel, a new missionary curriculum called Preach
My Gospel was introduced in 2004.
A Pending Revolution for Youth Curriculum

Even though the seminary, institute, and missionary curricula were transforming rather rapidly, the youth curricula remained unchanged. The shifting
philosophical and practical moorings for developing curricula, however, were
influencing the Curriculum Department, and subtle changes began to surface. In August 2003, for example, the First Presidency and Quorum of the
Twelve Apostles approved forming a committee to develop and produce a
new Aaronic Priesthood quorum and Young Women curriculum.25 While
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there have been many committees formed in the past to develop and write
curricular materials, there were several things associated with this committee
that are notably different and illustrates the shifting approach to developing
curriculum for the auxiliaries. This newly formed committee consisted of six
women and six men, making it the first time that a collaborative effort of this
magnitude was made between the two auxiliaries. It also appeared that the
committee would be given more latitude and flexibility with this task than
allowed in the past. For example, when the committee was first oriented by
Elder Jay E. Jensen, member of the Seventy and director of the Curriculum
Department and general auxiliary leaders, they were told that a new youth
curriculum was essential in meeting the needs of the youth and helping them
overcome challenges they face.26 The committee was told that this assignment
would require more than just thinking outside the box; it would require a
“revolution” in curricular development.27 Considering the strict process of
developing curriculum that was put in place in 1961, this approach was definitely new. The committee took this charge to heart and worked together
for three years in an effort to create a single curriculum for both Young Men
and Young Women. Among other things, the committee suggested ideas of
using Church magazines and the Internet to provide curricular materials and
ensure that the materials would always be fresh and up-to-date. After three
years, however, the committee was disbanded without making any tangible
changes to the existing youth curriculum or materials. Obviously, the revolution envisioned was not going to be a sudden one, but at least changes in the
way people were thinking about developing gospel curricula seemed to be
gaining momentum.
The Learning Model of BYU–Idaho

The momentum for change received yet another boost from Brigham Young
University–Idaho (BYU–I), and it came without any coordination between
CES, the Missionary Department, or the Curriculum Department. On June 6,
2005, Kim B. Clark was introduced as the new president of BYU–I, and at his
inauguration he emphasized the need to rethink education. President Clark
said: “The challenge before us is to create even more powerful and effective
learning experiences in which students learn by faith. This requires, but is
more than, teaching by the Spirit. To learn by faith, students need opportunities to take action. Some of those opportunities will come in a stronger, even
more effective activities program where students lead and teach one another
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and participate broadly. Some of them will come in the classroom, where prepared students, exercising faith, step out beyond the light they already possess,
to speak, to contribute, and to teach one another.”28 Just two years after his
inauguration, President Clark introduced a “learning model” focused on a
proactive and engaged approach that would later be described as a “defining aspect of the BYU–I experience.”29 According to BYU–I, “The Learning
Model was created to deepen the learning experiences of students at BYU–
Idaho” by enabling them “to take greater responsibility for their own learning
and for teaching one another.”30
Worldwide Leadership Training

Just as BYU–I’s learning model was being implemented, the presiding leaders of the Church had independently determined that teaching and learning
would be the topic for the annual Worldwide Leadership Training for 2007.
According to Elder Holland, this was an indication of the continued priority
that the presiding Brethren give to the subject of learning and teaching in the
Church. Elder Holland explained that “we all understand that the success of
the gospel message depends upon its being taught and then understood and
then lived in such a way that its promise of happiness and salvation can be
realized.”31 During the worldwide training, President Boyd K. Packer spoke of
the need to focus more on interchange between teacher and learner. He said,
“Quite a bit of teaching that is done in the Church is done so rigidly, it’s lecture. We don’t respond to lectures too well in classrooms. We do in sacrament
meeting and at conferences, but teaching can be two-way so that you can ask
questions.”32 Elder Holland built upon this relationship during the training
by focusing on putting the learner first in gospel teaching, as he explained,
“We are teaching people, not subject matter per se.”33 This phrase ignited the
interest of gospel learners and teachers and became a motto of sorts for curricular designers and developers. It is now common to hear something like
“teach people, not lessons” in almost all gospel teaching settings.
Handbook 2: Administering the Church

As the focus on the relationship of teaching and learning was independently
finding its way into more Church departments and projects, the movement
seemed to lack an institutional endorsement. Such an endorsement would
help legitimize, direct, and even encourage the shifting ideas dealing with
gospel learning and teaching for the entire Church. In fact, this would be
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essential to create a new youth curriculum. The principles, policies, and procedures for administering Church quorums and auxiliaries are outlined in
Church handbooks. The Church began working toward updating Handbook
2 in 2007. When Handbook 2: Administering the Church was released in 2010,
it reflected an official institutional change in emphasizing the crucial relationship between learning and teaching the gospel. For example, in previous
handbooks the instructions, principles, and guidelines dealing with “teaching” focused exclusively on the teacher and the act of teaching. As a result, the
role of the learner and learning was unintentionally minimized or overlooked.
As the handbooks were being revisited, there was the intentional effort to
emphasize the relationship between gospel learning and teaching. As a
result, over twenty-five references dealing with the act or process of teaching were intentionally changed to emphasize that learning is inseparable from
teaching. For example, rather than talking about “efforts to improve gospel
teaching” the text of the handbook was changed to read: “efforts to improve
gospel learning and teaching.”34 While these changes may appear to be subtle
to some, many of those working on the new youth curriculum later reflected
that this institutional change in the Handbook 2 was a very important event
that created a legitimate opportunity to actually develop and produce Come,
Follow Me.
The Youth Curriculum Committee

The handbooks were not the only evidence of administrative support and
encouragement for changing the way the gospel could be taught. For example,
by August 2009 it was clear that the presiding leaders of the Church were
fueling the momentum for curricular change with renewed intensity. At that
time, Elder Robert D. Hales was appointed as the executive director of the
Priesthood Executive Committee for the second time and shared the growing passion and vision of the First Presidency and the Quorum of the Twelve
to revitalize teaching in the Church and to strengthen the commitment and
conversion of the youth. Both Elder Hales and his associate executive director, Elder Neil L. Andersen, were devoutly committed to do whatever was
necessary to hasten this cause.35 Elder Neil A. Anderson asked Elder Bruce
C. Hafen, executive director of the Priesthood Department, to form a new
ad hoc committee to investigate ways to enhance the effectiveness of youth
curriculum. Like the committee formed in 2004, this new committee was
encouraged to think beyond the traditional modus operandi for developing
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curricula. Elder Hafen asked Elder Paul B. Pieper of the Seventy to oversee
a new committee with Russell T. Osguthorpe, Sunday School general president, appointed as the chair. The committee included Elaine S. Dalton, Young
Women general president, and David L. Beck, Young Men general president.
This was the first time that all three general auxiliary presidents dealing with
the youth were included on the same committee to jointly consider a new
youth curriculum. It wasn’t long before representatives of Seminaries and
Institutes and staff from the Curriculum Department were participating in
the process as well. When considering the composition of this new committee, Elaine S. Dalton said, “It makes total sense that Sunday School, Young
Men, Young Women, and Seminary, along with parents, should be working
together. We are all working with the same youth.”36
Unification in Purpose

But even more striking than the revolutionary composition of this new committee was the deep sense of unity felt by those involved. David L. Beck
recalled: “There was a unified feeling that we needed to move forward together
on this and see what we could do jointly. It wasn’t just Sunday School doing
something, or just the Young Women, or just the Young Men; . . . it would be a
collective effort. There was a lot of power, . . . a lot of unity. I felt that throughout the process that this is not just a single organization but it is something
that we’ve all felt we were all involved in right from the first, that there is
something that we could do collectively and it would be stronger if we did.”37
In January 2010 the committee began drawing upon the efforts and ideas of
the Young Men, Young Women, and Sunday School general presidencies and
their board members, executive directors of the Priesthood Department, and
staff in the Priesthood and Curriculum Departments. All involved would
agree that the way this curriculum was developed was very different from past
efforts, and most would indicate that the unity of the group empowered them
to see new methods and possibilities. Elaine S. Dalton felt that the product of
the group’s unity was the ability to be fully directed by the Spirit and revelation. “What happened was it was more a spiritual experience where the Holy
Ghost just taught us a completely different way of doing something,” she said.
“I don’t think that could have happened if we hadn’t had the unity that we
felt.”38 This core group remained intact and met together almost every week
for the next three years.
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Counseling Together

The experience of bringing all those with a vested interest in the youth to
counsel together and create a curriculum was so impactful that it naturally
became an important element in the overall design of Come, Follow Me. The
guidebook for the new youth curriculum points out, “Helping youth become
converted requires the combined efforts of parents, leaders, advisers, and
teachers, including seminary teachers.”39 David L. Beck said, “There is power
in councils—we know that and we saw that in the implementation.”40 Thus
Come, Follow Me encourages the parents, leaders, and especially the teachers
of youth to “counsel together about the needs of the youth.” They are encouraged to find ways to build upon what they are learning at home, in seminary,
and at church. Such gatherings may take place in leadership meetings (ward
council, bishopric youth committee, presidency meetings, or classes for
improving gospel learning and teaching), informal gatherings before or after
meetings, or by e-communications (telephone, email, etc.). “When we saw
them shift from talking about counseling about lessons to counseling about
how can we touch a life,” Elaine S. Dalton said, “that’s when it [counseling
together] really had the power.”41
A Concentrated Focus on Conversion

The unity of the committee was critical as they began to consider the structure
and content for the future curriculum. It would have been easy for each auxiliary to concentrate exclusively on their own agendas or champion existing or
new programs specific to their organization. But the auxiliaries were intently
focused on creating a singular foundation for the youth curriculum based
on the counsel of the presiding Church leaders. For example, Elder Henry B.
Eyring taught, “The pure gospel of Jesus Christ must go down into the hearts
of young people by the power of the Holy Ghost.” He then explained, “Our
aim must be for them to become truly converted to the restored gospel of
Jesus Christ while they are young.”42 Such statements or sentiments were common among the presiding leaders of the Church over the past several decades.
More recently, the presiding authorities have been emphasizing “real growth”
rather than just increasing the number of members. “When we speak of real
growth,” Elder Oaks said, “we speak of what follows a person’s baptism into
the Church.”43 And it is clear that what should follow is a deep personal conversion to the gospel of Jesus Christ for every person. “Conversion has to
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happen within the heart and soul of every individual,” Elder L. Tom Perry
pointed out.44
This focus on real growth and personal conversion was deeply reinforced
to the General Auxiliary presidencies when Elder Robert D. Hales and Elder
Neil A. Andersen were first called to the Priesthood Executive Council in
2009. For example, while meeting with the general auxiliary presidencies,
Elder Hales impressed the need for getting the gospel deep into the hearts of
the people as he invited every person in the meeting to search the scriptures
for evidence of individuals and people who experienced conversion. Upon
finding such evidence, he then asked each person to identify what brought
about personal conversion in that situation. All presidency members were
asked to report their findings to Elder Hales the following week. This experience deeply impressed a focus on the process of personal conversion upon all
those that would eventually be working directly with improving gospel learning and teaching. When considering this example, it is not surprising that
Elder Craig C. Christensen, member of the Seventy and executive director of
the Priesthood Department at that time, said that one of the key factors to
the development and production of the youth curriculum was the inspired
and passionate leadership of Elder Hales.45
From the very beginning, the heart of Come, Follow Me was an intense
focus on personal conversion. Russell T. Osguthorpe, Sunday School general
president, said, “The new learning resources for youth have one central goal:
to help youth become converted to the gospel of Jesus Christ.”46 While conversion may have been the intended outcome for every gospel curricula in the
past, the actual focus of the lessons were mostly on imparting gospel knowledge. “We wanted to teach for conversion and not just for increasing their
understanding of doctrine,” Osguthorpe said of designing the new curriculum. “If we just increase knowledge, then that’s not enough. It’s harder for the
youth to go out and live it unless they become converted to it.”47 By October
2010, the objective of the new youth curriculum was reported as: “Help youth
become converted, lifelong disciples of the Savior by actively learning and
teaching gospel doctrines together, and by using them to meet the challenges
of their daily lives.”48
Doctrines of the Restored Gospel: The Core of Come, Follow Me

Those working on Come, Follow Me in the early stages emphatically agreed that
the new youth curriculum must help the youth meet the current challenges,
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needs, and questions of their daily lives. It was no surprise, therefore, that the
new learning outlines for Come, Follow Me would have questions that youth
might ask to be the titles for the outlines. Rather than relying on popular
answers to questions or advice dealing with contemporary issues, however,
it was obvious that the new youth curriculum needed a staying power that
could change, facilitate, and even support productive attitudes, feelings, and
behaviors of the youth. The teachings of President Boyd K. Packer and others
greatly impacted the early considerations for a new youth curriculum. “True
doctrine, understood, changes attitudes and behavior,” Elder Packer taught.
“The study of the doctrines of the gospel will improve behavior quicker than a
study of behavior will improve behavior.”49 Elder David A. Bednar also spoke
to this principle when he said, “Our tendency as members of the Church is to
focus on applications. But as we learn to ask ourselves, ‘What doctrines and
principles, if understood, would help with this challenge?’ we come to realize
that the answers always are in the doctrines and principles of the gospel.” He
then observed, “Given that true doctrine, understood, changes attitudes and
behavior, then: What doctrines and principles, if understood, would help
me or you to live more consistently what we know is true?”50 With this type
of prophetic counsel guiding the early deliberations of the committee and
with personal conversion being the primary objective, it was obvious that the
structure and core content of the future youth curriculum must be focused
upon the key doctrines of the gospel of Jesus Christ. As a result, the Youth
Curriculum Committee identified nine key doctrines to be the core content
for the youth curriculum: (1) Godhead, (2) Plan of Salvation, (3) Atonement
of Jesus Christ, (4) Dispensation, Apostasy, and Restoration, (5) Prophets
and Revelation, (6) Priesthood and Priesthood Keys, (7) Ordinances and
Covenants, (8) Marriage and Family, and (9) Commandments.51 In a sustained effort to establish a unified youth experience, Seminaries and Institutes
adopted by 2012 the same nine doctrines as the basis for their Teaching and
Learning Emphasis.52 It really shouldn’t be surprising that the same core doctrines are also foundational to Preach My Gospel.
When reflecting upon the doctrinal strengths of Come, Follow Me,
Russell T. Osguthorpe said, “The great thing about this [curriculum] is they
[the youth] are talking about doctrine, . . . the core doctrines of the kingdom.”53 David L. Beck added, “I think one feature that the Brethren really
appreciated and desired was being able to go deep into the doctrines and let
them really sink deep into their hearts. Instead of a mile-wide and inch-deep
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curriculum, we really focused it on key doctrines.”54 To increase opportunities for doctrinal depth, Come, Follow Me was designed to focus on a single
doctrine each month, which would coordinate gospel learning experiences
across the Church and in homes. Each doctrinal unit contains more learning
outlines than can be possibly taught in a single month, so ward leaders, teachers, parents, and even the youth should counsel together to determine what
outlines best meet the needs of the youth. This design provides flexibility in
the curriculum by allowing learners and teachers to spend more than one
week on an outline if needed.
Even though doctrinal conversion was at the core of designing the
youth curriculum, it was also determined that the unique purposes of the
family, Young Men, Young Women, Sunday School, and seminary should
not be ignored. For example, since the family has the primary responsibility
for teaching and preparing their children for eternal life (D&C 68:25–28),
Come, Follow Me was intentionally designed to be “learning resources for
the youth” to be used by parents as well as by teachers and advisors.55 Other
unique needs of the youth shaped the structure and content to Come, Follow
Me. For example, the Young Men learning outlines provide opportunities to
conduct quorum business and to encourage and support each other in their
Duty to God efforts. Young Women learning outlines allow young women to
learn and live the Young Women values and standards of For the Strength of
Youth and to move forward with Personal Progress. The Sunday School learning outlines are specifically designed to provide opportunities for young men,
young women, and their teachers to learn and teach the doctrines together
and to strengthen one another in living them. And Seminary’s role is to help
youth to understand, apply, explain, share, and live gospel principles found in
scripture.
Teaching and Learning: The Heart of Come, Follow Me

Because conversion is so intimate, creating a “one-size-fits-all” way of learning
and teaching would not be very effective in bringing about deep conversion.
If, however, the curriculum focused on common principles of learning and
teaching that facilitate and empower personal conversion for everyone, then
such an experience could be truly life changing. Conversion is not something
that can be simply imparted or given to another person, for it is the product of
the learner’s efforts and free-willed agency. Elder David A. Bednar explained:
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The spiritual understanding you and I have been blessed to receive, and which has
been confirmed as true in our hearts, simply cannot be given to our children. The
tuition of diligence and of learning by study and also by faith must be paid to obtain
and personally “own” such knowledge. Only in this way can what is known in the
mind also be felt in the heart. Only in this way can a child move beyond relying
upon the spiritual knowledge and experiences of parents and adults and claim those
blessings for himself or herself. Only in this way can our children be prepared spiritually for the challenges of mortality.56

This means that conversion requires that both the teacher and the learner
act upon the doctrine of Christ or, in other words, exercise his or her agency.
Elder Robert D. Hales taught that conversion is a “process” and Russell T.
Osguthorpe described conversion as a “lifelong quest to become more like the
Savior” rather than a “onetime event.”57 Thus the more opportunities both
learners and teachers have to exercise personal agency, the more likely personal conversion will take place.
When considering Come, Follow Me, David L. Beck said that the committee understood early on that classrooms and lives would be transformed if
the youth were empowered.58 As a result, it was determined that every learning outline would “engage the youth in learning, teaching, discovering, and
sharing the gospel”—all acts of agency.59 It is interesting that some leaders,
teachers, and even learners have concluded that the goal of the new youth
curriculum is not merely to increase participation or to engage the youth in
the classroom. While active learning is an important practice, it alone will
not empower personal conversion to the gospel of Jesus Christ. In a discussion about gospel learning and teaching, Elder Bednar pointed out, “Now I
want to be very clear in saying, we’re not just making this ‘discussion groups,’
we’re not employing the kinds of methodologies that are used in education in
all parts of the world. That’s not what this is about. It is about moral agency.
It’s about acting and not being acted upon. The plan of happiness is so that
we can learn from our own experience.”60 As individuals exercise their own
agency, opportunities for relevant and life-changing gospel learning become
available. It is clear that every gospel teacher has a responsibility to present
the doctrines of the gospel message (D&C 88:77) and that they must present those doctrines in a way that the Holy Ghost can entice the learner to
act upon those doctrines (2 Nephi 33:1–2). Elder Bednar explained that “a
teacher standing and talking, can deliver a lot of stuff right here [pointing
to his heart], but it’s not until we invite the learner to act that the learner
begins to invite it inside.”61 Bringing gospel truth unto a learner’s heart and
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inviting him or her to act upon that truth is what Elder Bednar called “the
complete range of teaching.”62 Whenever a learner accepts an invitation to
act, it is, according to Elder Richard G. Scott, “an exercise in agency that permits the Holy Ghost to communicate a personalized message suited to their
individual needs.” Elder Scott then explained, “Creating an atmosphere of
participation enhances the probability that the Spirit will teach more important lessons than you can communicate.”63 Thus every outline in Come, Follow
Me was intentionally designed to present many different opportunities for
learners to use their agency. This can change the entire experience and outcome in a classroom and in the home. “Instead of a class full of just learners,”
David L. Beck pointed out, “we have a class of learners, and all are teachers.”64
As those involved with developing Come, Follow Me contemplated the
best ways to teach the gospel or, in other words, to help learners to learn
the gospel for themselves, certain characteristics of learning and teaching
surfaced rather quickly. “When we begin to analyze ourselves and look to
improve ourselves as teachers, what better model could we find?” Elder Boyd
K. Packer asked. He then said, “What finer study could we undertake than
to analyze our ideals and goals and methods and compare them with those
of Jesus Christ?”65 When asked if Come, Follow Me is merely a new way of
teaching, Russell T. Osguthorpe replied, “This is not a new way of teaching, it’s how the Savior taught the Gospel.”66 Elaine S. Dalton added, “We
know people in the Church know the Savior. They know what He is like. It
would be easy to just say, ‘Come, Follow Me.”67 In the early stages of testing the curriculum, Elder Craig C. Christensen recalled that the concept of
“teaching as the Savior taught” was easily understood regardless of culture,
doctrinal understanding, or teaching experience.68 As a result, “Teaching in
the Savior’s Way,” became the framework for how gospel teachers can teach
for conversion. Upon its release in 2013, teachers were told that their “sacred
calling” was to “to teach as the Savior taught” and they were promised that
teaching in this manner “will lead to conversion—the ultimate goal of [their]
teaching.”69 As young people are taught in the Savior’s way, their gospel commitment increases as they learn and teach in meaningful ways. “When [this]
happens,” Elder Christensen observed of Come, Follow Me, “amazing things
take place.”70
It is interesting that perhaps the best content in the curriculum is actually not contained in the curricular materials at all. David L. Beck pointed
out, “Once you engage youth, once there is active learning, pointed out, once
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they start sharing with each other their stories and testimony, they create
the content.”71 Thus, rather than providing illustrative material, stories, and
examples in the outlines, the structure of Come, Follow Me relies on parents, teachers, and particularly the learners to provide their own illustrations,
examples, and stories. This is not to say that the new youth curriculum is void
of direction, help, or suggestions. In truth, the structure of the curriculum
was carefully crafted to invite individuals to find personal connections with
understanding, sharing, and living the doctrines of the gospel. “We haven’t
packed this curriculum with stories from Salt Lake,” Brother Beck explained,
“We’ve invited those who teach and those who learn . . . [to] share their stories.
And it is edifying when someone tells their story.”72 According to the scriptures, edification is the promised blessing when a teacher is appointed and
all (learners and teacher) are given equal privilege to speak and listen one to
another (D&C 88:122). The appointed teacher must, however, lead appropriately. Brother Beck suggested that while “Come, Follow Me is the name of
the curriculum; it’s also a charge to teachers to invite your students to follow
you.” He then invited all teachers to “make sure you’re living these doctrines
and living the gospel fully in your life.”73 As parents, leaders, teachers, and
learners recognize the influence of the gospel in their own lives, study the
doctrines, and, even more importantly, live the gospel, they become powerful witnesses of truth because this allows the Holy Ghost to teach and testify
without restraint.74
Implementing Come, Follow Me

New ideas and designs for the curriculum came about in stages. By February
2010 it was proposed to create a comprehensive approach to youth learning
and teaching that would “reach the hearts and behavior” of the youth.75 A
six-week “pre-pilot” was proposed in August 2010 to test a new curriculum
that focused on “helping young people exercise their agency to learn, teach,
and live the doctrines of the gospel of Jesus Christ.”76 It was hoped that this
approach would aid in developing a conceptual design for a much broaderbased pilot test in the future. The “pre-pilot” was launched in two stakes and
four wards in Utah in November 2010. The Quorum of the Twelve approved
the new approach for youth curriculum in May 2011, and a pilot test was
conducted in three domestic and three international stakes.77 In August 2012,
after learning, tweaking, and testing, the youth curriculum was approved for
a worldwide release.
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With the shifting changes in curricular development experienced over
the past several years, it wasn’t too surprising that the implementation of this
unique curriculum would not follow traditional patterns. “It wasn’t something we just handed out,” Elaine S. Dalton emphasized, “it was released
through the power of the priesthood.”78 Prior to general conference in
October 2012, all Area Presidencies throughout the world met with general
auxiliary presidencies, priesthood department executive directors, and staff
of the Priesthood Department to receive an orientation on Come, Follow Me
and training on how to implement it in their area. Area Presidencies returned
to their respective areas and oriented and trained all Area Seventies, who in
turn oriented and trained all stake presidents in their respective coordinating councils. Stake presidents then oriented and trained all stake leaders and
bishops, who in turn provided local orientation and training to ward leaders,
parents, and youth. All this was accomplished by the end of December 2012.
This new method of implementation was important for several reasons.
First, the responsibility for the success of implementing the new curriculum
rested on priesthood leaders from top to bottom. As such, they felt the responsibility for the overall success of the curriculum. Another important outcome
of this model of implementation was that all priesthood leaders—from the
general to the local level—were intimately aware of what the new curriculum
was and how it should be used. This was of particular importance because all
matters dealing with the auxiliaries are accomplished “under the direction of ”
a designated priesthood leader. With priesthood leaders intimately aware of
the details of the curriculum and their accompanying role and responsibility,
they were more willing and ready to empower others under their direction.
E-curriculum: A New Way to Deliver Materials

A key design of Come, Follow Me is the opportunity for a progressive and
ever-relevant curriculum. In the past, curricular materials were expensive to
produce, which typically resulted in bulk productions. Quantities dictated
the shelf life of a curricular product, making updates, revisions, or directional changes nearly impossible. By 2012, it was clear that materials created
for and disseminated through the Internet could be very cost-effective and
could be continually updated at relatively minimal cost. There were, however,
concerns with Internet availability, bandwidth, hardware costs, and even the
technological competence and capabilities of the members. With encouragement from the presiding leaders, it quickly became clear that the benefits of
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using the Internet far outweighed the concerns; those areas in the world with
limited online access could receive printed material as needed.
The electronic approach in conceiving, developing, and distributing
Come, Follow Me created an exciting, entirely new, and invaluable opportunity in curricular development. This permitted immediate updates, revisions,
and changes to the existing curriculum with hardly any significant cost. “In
terms of relevancy,” David L. Beck said, “not only is this curriculum relevant
to [the youth’s] needs but it’s relevant in terms of the words of the living
prophets.”79 Consider, for example, that just days after April general conference in 2013, Come, Follow Me was updated with the most relevant doctrinal
teachings of the prophets, seers, and revelators. Never before have curricular materials been updated or revised within weeks, months, or even years of
their creation. For this reason, Brother Beck referred to Come, Follow Me as a
“living curriculum for a living church.”80
Conclusion

Elder John A. Widtsoe once wrote, “The church should be, first of all, a great
teaching institution.”81 Nearly seventy-five years later, we are still working
toward that lofty goal as parents, leaders, teachers, and learners strive to improve
gospel learning and teaching in the church and in the home. Come, Follow Me
was developed to help the Church and the home become great learning and
teaching institutions. When leaders and teachers first encounter a new curriculum they typically think of new manuals and materials. As such, Come, Follow
Me might be viewed by some as only a new design, layout, revision, method, or
program. For example, one young woman described Come, Follow Me as lessons that are “more modern” and “relevant.” In similar tone, the Church News
characterized the lessons as “interactive” and said teachers would be required to
“evolve from reading manuals.”82 While both accounts are essentially true, Come,
Follow Me is much more than just a modernized version of outdated curricular
materials or a breath of new life into old methods. Come, Follow Me is a new
way of thinking about the integrated relationship between learning, teaching,
and living the gospel of Jesus Christ.
Come, Follow Me provides leaders, parents, teachers, and learners with a
powerful framework to implement the principles emphasized in this new curriculum for their personal lives, homes, classes (regardless of subject or age),
and congregations. With this in mind, learners and teachers would do well
to embrace that which makes Come, Follow Me so fresh and different in their
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own learning and teaching. Thus, rather than acting independently, they can
join with other teachers and leaders in a unified effort to counsel together to
determine what outlines would best help those in their homes and classes.
They can work together in supporting each other discover ways to help reluctant learners, understand those they teach, appropriately address challenges,
and improve learning. Informed leaders join in the effort by empowering and
supporting teachers to fulfill their calling as they help others work toward
personal conversion.
Instead of focusing exclusively on preparing and presenting “lessons,”
Come, Follow Me helps teachers focus on key doctrines of the restored gospel
of Christ and show how those doctrines can help learners change their hearts
and behavior. Rather than concentrating on what they will do for their learners during their experience together, teachers who embrace Come, Follow Me
will ponder, pray, and prepare on what they will have their learners do during
the class.83 Rather than merely giving the youth a lesson manual and asking
them to teach “a lesson,” Come, Follow Me teachers understand that the youth
should be teaching every class period as they seek, find, explain, and share one
with another during every class. Learners need many opportunities to exercise their agency both in and out of class. They need to assume responsibility
for their own learning. Elder Russell M. Nelson pointed this out as he said,
“You teenagers, embrace your new curriculum and teach one another the doctrine of Jesus Christ. Now is your time to prepare to teach others about the
goodness of God.”84 When teachers and learners act in accordance with their
roles and responsibilities, everyone is “edified of all” (D&C 88:122).
Finally, teachers who embrace Come, Follow Me sincerely strive to
teach as the Savior teaches. They readily accept the invitation of President
Thomas S. Monson when he implored, “As we teach others, may we follow
the example of the perfect teacher, our Lord and Savior Jesus Christ. . . . He
instructed his disciples of that day—and to us He speaks the same words—
‘Follow Thou, Me.’”85
Understanding how Come, Follow Me unfolded is a testimony that the
Lord’s hand is hastening his work and leading others to conversion. We see
how the work was hastened by converging decades of growth, learning, ideas,
and experiences at precisely the right moment in time to create opportunities
for unusual and unprecedented possibilities. As teachers and learners immerse
themselves in these principles, they will feel and experience the peace and
power that comes from personal conversion to the gospel of Jesus Christ.
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an peace exist amidst adversity? Can patience endure uncertainty? Can
optimism conquer bitter irony? Can joy transcend despair? Through
“the spiritual endowment of hope,”1 the answer to these questions is a resounding yes!
In the scriptures hope is described as “firm” (Alma 34:41), “lively” (1 Peter
1:3), “sure and steadfast” (Ether 12:4), and a source of “joy and peace” (Romans
15:13). As Elder Neal A. Maxwell observed, even when “proximate circumstances [are] shaken like a kaleidoscope,” the “longitudinal perspective” derived
from hope calms the mind and steadies the heart.2 In short, hope is an abiding
spiritual assurance that everything will eventually work out for our good and
gain, regardless of the situation.
A hope that weathers all the challenges of mortality and extends into
eternity cannot be manufactured by mortals. Reading self-help books, striving for a “positive mental attitude,” wearing rose-colored glasses, or engaging
in pathological optimism will not bring lasting hope. As taught in the Book
of Mormon, hope is grounded in eternal truth (see Alma 32:21), centered
in Jesus Christ (see Moroni 7:41), and cultivated by the Holy Ghost (see
49
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Moroni 8:26). Moreover, as we develop an “unshaken faith” in Christ we can
experience what Nephi called a “perfect brightness of hope” (2 Nephi 31:20).
A hope that inspires “confidence, optimism, enthusiasm, and patient
perseverance”3 flourishes as we identify, understand, feel the truth and importance of,4 and then trust in specific attributes embodied in the Lord’s holy
character. Significantly, in 2 Nephi 6–10, Jacob delivered a sermon that not
only pointed his people to the coming of Christ but also articulated specific
attributes of Christ that engender hope. In this paper we will explore Jacob’s
connection between the character of Christ and hope. Specifically, we will
examine how understanding and trusting Christ’s attributes of mercy, integrity, and power provide us compelling reasons to “cheer up [our] hearts” and
live daily with hope (2 Nephi 10:23).
The Context of Jacob’s Sermon

Reflecting on his life in the promised land, Jacob offered the following somber assessment: “Our lives passed away like as it were a dream, we being a
lonesome and a solemn people, wanderers, cast out from Jerusalem, born in
tribulation, in a wilderness, and hated of our brethren, which caused wars
and contentions; wherefore, we did mourn out our days” ( Jacob 7:26). Jacob’s
poignant appraisal was certainly colored by his own personal experience. He
was, after all, born during an arduous eight-year wilderness journey (see
1 Nephi 17:4; 18:7). In addition to the difficulties commensurate with life in
the Arabian wilderness,5 his childhood was marked by unmerited hardships6
as he “suffered afflictions and much sorrow, because of the rudeness of [his]
brethren” (2 Nephi 2:1).
The “rudeness” of Laman and Lemuel was vividly captured in their ocean
voyage to the promised land. Jacob witnessed firsthand the ugliness of physical abuse as Laman and Lemuel bound Nephi with “cords” and then treated
him with “much harshness.” This cruelty continued for days, during which
time Jacob’s aging parents experienced sorrow “because of their children.”
Witnessing his parents “upon their sickbeds” must have been a distressing
experience for young Jacob (1 Nephi 18:11–19).
Life in the promised land was no utopia for the family, as divisions only
intensified. The precarious condition of Lehi’s family was reflected in his final
and foreboding counsel to his children (see 2 Nephi 1:13–29). Knowing the
brewing animosity in Laman and Lemuel’s hearts, the Lord warned Nephi
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to flee “with all those who would go with [him]” (2 Nephi 5:5). As a divided
family, “wars and contentions” soon followed (see 2 Nephi 5:34).
Within this context Jacob is called and ordained to minister to the people
of Nephi (see 2 Nephi 5:26; 6:2) and we encounter his first recorded sermon
in the Book of Mormon (see 2 Nephi 6–10). Considering his background,
we might expect something of a gloomy message. But Jacob is no pessimist. It
is true he will address the “awful reality” and “consequences of sin” (2 Nephi
9:47–48), but that will not be the essence of his discourse. Carefully woven
into the doctrine of this sermon is an unmistakable message of hope.
Jacob’s Reliance on Isaiah

It is significant to remember that Jacob had at his disposal the plates of brass.
From this record, he could have taught from the five books of Moses or the
books of Jeremiah, Neum, Zenos, or Zenock (see 1 Nephi 5:11–14; 1 Nephi
19:10; Jacob 5; Alma 33:3, 13, 15). Instead, his brother and priesthood leader,
Nephi, expressed a special desire for Jacob to draw upon the words of Isaiah
(see 2 Nephi 6:4). While there may have been many reasons that Nephi
invited Jacob to focus upon Isaiah, two reasons seem especially germane to
the doctrine of hope.
First, Isaiah spoke extensively regarding the mission and destiny of the
whole house of Israel, and since the Nephites were “of the house of Israel,” his
words could be “likened unto [them]” (2 Nephi 6:5).7 Second, since Nephi’s
underlying intent was to “persuade” them to “remember the Lord their
Redeemer” (1 Nephi 19:18; see also 1 Nephi 6:4), he intentionally focused
on “that which was written by the prophet Isaiah” (1 Nephi 19:23).8 When
prophecies explaining the destiny of the house of Israel are combined with
teachings regarding the mission of Jesus Christ, a framework to develop the
doctrine of hope is established.9
Feelings of Separation

After initially quoting an optimistic Isaiah prophecy regarding Israel’s latterday destiny (see 2 Nephi 6:6–7), Jacob provided a somber historical reminder
why such encouraging verses were so needed. To bring his people up to speed,
Jacob declared that the inhabitants of Jerusalem had “been slain and carried away captive” (2 Nephi 6:8). He prophesied that upon their return to
Jerusalem, they would perpetrate the ultimate atrocity in time and all eternity by scourging and crucifying the Holy One of Israel. In this hardened
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In times of difficulty, when dark clouds of discouragement prevail, we may think that God has deserted us.

and rebellious state they would be scattered, smitten, afflicted, and hated (see
2 Nephi 6:8–11).
Dispersed among Gentile nations, ancient Israel would feel forsaken and
forgotten by the Lord (see Isaiah 49:14). The Nephites shared a similar feeling
of isolation. Commenting on their frame of mind, Daniel Belnap observed,
“The Nephites, like their Israelite counterparts, were in exile from their homelands, having been driven out not once, but twice, first from Jerusalem and
second from the land of their first inheritance in the New World. . . . Clearly,
the Nephites felt abandoned, lost, and without a homeland.”10 So deep was
this impression that centuries after Jacob, Alma described the Nephites as a
lost branch from the “tree of Israel” that were “wanderers in a strange land”
(Alma 26:36; see also Alma 13:23).
Likewise, especially in quiet moments, feelings of separation can linger
in every human heart. We instinctively grasp that during this mortal journey
we are “stranger[s] here.”11 The “sense that we are pilgrims in a strange land,”
wrote Terryl and Fiona Givens, “is one of the most universal themes in human
culture.”12 In times of difficulty, when the dark clouds of discouragement prevail, such feelings can be heightened and we may be tempted to conclude
that God has deserted us. This is an incorrect conclusion. The Lord’s response
is not only applicable to despondent ancient Israelites or forlorn Nephites;
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it is a resolute reminder to all the children of God: “Yea, for thus saith the
Lord: Have I put thee away, or have I cast thee off forever? For thus saith the
Lord: Where is the bill of your mother’s divorcement? To whom have I put
thee away, or to which of my creditors have I sold you? Yea, to whom have
I sold you? Behold, for your iniquities have ye sold yourselves, and for your
transgressions is your mother put away” (2 Nephi 7:1). In this text we learn
that he had not left Israel, but through sin they had left him. He had not sold
them to the creditors, but through their own actions they had sold themselves. He had not turned his back on them, but they had turned their backs
on him. “Wherefore, when I came,” the Lord laments, “there was no man;
when I called, yea, there was none to answer” (2 Nephi 7:2).
Before there can be true hope, we must let go of self-deception. Honesty
must replace self-pity and there must be a frank recognition that feelings of
separation are generally self-imposed. Speaking of such feelings, President
Henry B. Eyring observed:
Many of us, in moments of personal anguish, feel that God is far from us. The pavilion that seems to intercept divine aid does not cover God but occasionally covers
us. God is never hidden, yet sometimes we are, covered by a pavilion of motivations
that draw us away from God and make Him seem distant and inaccessible. Our own
desires, rather than a feeling of “Thy will be done,” create the feeling of a pavilion
blocking God. God is not unable to see us or communicate with us, but we may be
unwilling to listen or submit to His will and His time.13

Thus it is typically through pride and disobedience that we yield to the temptations of the devil and thereby experience spiritual separation from God (see
2 Nephi 9:27–39). Hope is nurtured in honest hearts. We each must admit
and accept that God has not forsaken us, but through sin we have forsaken
him (see Romans 3:23; 1 John 1:8; 1 Nephi 10:6).
Christ’s Mercy

Facing reality is not for the fainthearted. Hard truths can cut “to the very
center” of our souls (1 Nephi 16:2). For ancient Israel the hard truth was that
they had been “scattered, and smitten, and hated” because they had “hardened their hearts and stiffened their necks against the Holy One of Israel”
(2 Nephi 6:10–11). Jacob connected the plight of ancient Israel to a universal
problem. In our lost and fallen condition we are all cut off from the presence
of God for an endless duration. Severed from his presence by our own sinful
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choices, our eternal destiny is “to remain with the father of lies, in misery”
(2 Nephi 9:9).
While it is true that hope must be planted in the context of total honesty,
it cannot be fostered in the arid reality of such cold, hard facts. Thankfully,
such hard truths are not the only truths. Dramatically altering the depressing
equation ensuring our eternal damnation is the liberating word, “nevertheless.” This anticipatory word allows us to see beyond the uncompromising,
eternal demands of justice. Jacob wrote of ancient Israel, though “they shall
be scattered, and smitten and hated; nevertheless the Lord will be merciful”
(2 Nephi 6:11, emphasis added). Nevertheless! One simple word alters our
eternal possibilities by pointing us in the direction of the Redeemer who is
positioned to offer us mercy.
None of us merit mercy; we deserve justice.14 Ancient Israel, for example,
deserved to be scattered and smitten, but in spite of that, the Messiah promised to “recover them” and return them to their lands of inheritance (2 Nephi
6:11).15 Seeing that future day, Jacob wrote, “It has been shown unto me that
many of our children shall perish in unbelief, nevertheless, God will be merciful unto many” (2 Nephi 10:2).
Calling upon Isaiah, Jacob reminds us of the personal price Jesus Christ
paid to offer us mercy. Foreshadowing what lay ahead for the Lord, we read,
“I gave my back to the smiter, and my cheeks to them that plucked the hair. I
hid not my face from shame and spitting” (2 Nephi 7:6). Providing doctrinal
context on this event Jacob taught the transcendent truth that Jesus Christ
would perform an “infinite atonement” so he could return us to our heavenly
home (2 Nephi 9:7). It is this Atonement that brings efficacy to “the merciful plan of the great Creator” (2 Nephi 9:6). Without him there is no mercy;
there is only the inflexible reality of justice that leaves us “subject” to the devil
and thereby “shut out from the presence of our God” (2 Nephi 9:8–9).
Contemplating the generous, compassionate nature of God, we can
“trust in the mercy of God for ever and ever” (Psalm 52:8). Understanding
that God is “rich in mercy” (Ephesian 2:4), every disconsolate heart can have
hope. This gift of mercy is water to every spiritually parched, drought-stricken
soul. This hope is real and tangible because the Lord’s mercy is real and tangible. Because of Christ’s mercy, Jacob had hope for his posterity. Of them,
he prophesied, “God will be merciful unto many; and our children shall be
restored, that they may come to that which will give them the true knowledge
of their Redeemer” (2 Nephi 10:2). Because of Christ’s Atonement, Jacob
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had hope for all of humanity and consequently declared, “O the wisdom of
God, his mercy and grace!” (2 Nephi 9:8).
Jacob’s witness regarding the mercy of God permeates this sermon. He
boldly testified of “the goodness of God” (2 Nephi 9:10), the “deliverance of
our God” (2 Nephi 9:11), “the greatness of the mercy of our God” (2 Nephi
9:19), and his “great . . . condescensions unto the children of men” that are
made possible “because of his greatness, and his grace and mercy” (2 Nephi
9:53). Truly, there can be no hope without divine mercy!
Christ’s Integrity

Throughout his sermon, Jacob connected the gift of God’s mercy to the
promised blessings of the Abrahamic covenant. Due to his righteousness and
immense spiritual stature (see Abraham 3:22–23), Abraham was chosen to be
the father of the covenant people (see Genesis 15:1–6; 17:1–9). Accordingly,
a central message of the scriptural record is that through Abraham’s seed all
nations of the earth would be blessed. Abraham’s posterity constitutes the
covenant people and the heirs of that covenant are the house of Israel.16
Through Abraham’s family the blessings of the priesthood would flow to
all people (see Abraham 2:8–11). Seeking to bring emphasis to this message,
Jacob carefully selected Isaiah’s prophecies, reminding Israel they ought to
be looking “unto Abraham [their] father, and unto Sarah, she that bare you”
(2 Nephi 8:1–2). In Isaiah’s poetic language, pulsating with covenant implications, he reminded Israel that God’s law had been written upon their hearts
and that they were his people (see 2 Nephi 8:1–7, 16). Honoring his covenant
obligations, “God pleadeth the cause for his people” (2 Nephi 8:22). Thus,
even though Israel strayed, the “Lord God will fulfill his covenant which he
has made unto his children.” They would be delivered and recovered from
their scattered condition. Indeed, the Lord’s awareness of and willingness to
honor his covenant obligations is the very reason Isaiah had recorded “these
things” (2 Nephi 6:12).
Lest the covenant people misunderstand Isaiah’s message, Jacob stated,
“I have read you these things that ye might know concerning the covenants
of the Lord that he has covenanted with all the house of Israel.” In complete
accord with the Abrahamic covenant, Jacob reminded his people that in a
future day Israel will be “restored to the true church and fold of God,” receive
the “lands of their inheritance, and shall be established in all their lands of
promise” (2 Nephi 9:1–2).
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Quoting the Lord, Jacob recorded that the covenants and corollary
promises would be fulfilled (see 2 Nephi 10:15, 17). While it is true “the Lord
God has led away from time to time” members of the house of Israel, “the
Lord remembereth all them who have been broken off, wherefore,” Jacob tenderly reminded his people, saying, “he remembereth us also” (2 Nephi 10:22).
To know and trust that God remembers his promises and has the integrity to keep them is a key principle in the doctrine of hope. We can have a calm
assurance that all gospel covenants and their respective promises are reliable.
Our trust in God produces a sure hope that every inspired promise uttered in
a priesthood blessing, every inspired promise made by an authorized servant
of the Lord, every inspired promise made in a patriarchal blessing—in short,
every promise sanctioned by the Holy Ghost—is to be trusted.
Surely, part of the mortal test is to see if we will retain hope in the promises of the Lord when we cannot see how they will be fulfilled. After all, it is
one thing to rejoice in a promised blessing when it is given, and it is quite
another thing to patiently wait for its fulfillment when the circumstances of
life create seemingly insurmountable barriers to its realization.
Mortality is laced with confusing ironies, interspersed with unsettling
paradoxes and occasioned by perplexing experiences that can test our trust
in the Lord’s promised blessings. The test of trust may come to the righteous sister who longs for an eternal companion, only to find as the years
turn into decades that an eternal companion has become as elusive as water
in the Sahara desert. Personalized testing may come to the young man who
was promised in his patriarchal blessing that as a missionary he would bring
many souls to the waters of baptism, and yet, as his mission draws to a close,
he has not participated in a single convert baptism. Trust in God’s promised
blessings is surely strained when the yearning for a righteous posterity is
indefinitely postponed by infertility.
Hope, born of unwavering trust in God’s promises, allows a disciple to
transcend the ironies, paradoxes, and perplexities of mortality. Trust in God’s
promises fosters hope, not because of what we know, but because we know
that he knows (see D&C 38:1–3)!
Doubt and anxiety are fostered as we focus on what we don’t know. We do
not know the future, we have a limited grasp of the past, and in the present,
we see through a “glass darkly” (1 Corinthians 13:12). While we can conjure imaginative “what if ” scenarios ad nauseam, this futile attempt to predict
the future typically does nothing more than fuel unnecessary and unwanted
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anxious feelings. In contrast, if we fully trust that God knows and will keep
his promises, then we can wait for their fulfillment without the angst born of
uncertainty. In Isaiah’s words, we “shall not be ashamed” as we wait on the
Lord (2 Nephi 6:7; see also 6:13, 8:5).
Elder Maxwell articulated the relationship between trust and the anticipated fulfillment of promises as follows: “The issue for us is trusting God
enough to trust also His timing. If we can truly believe He has our welfare at
heart, may we not let His plans unfold as He thinks best? The same is true
with the Second Coming and with all those matters wherein our faith needs
to include faith in the Lord’s timing for us personally, not just in His overall
plans and purposes.”17 Reflecting on this quote, Elder Dallin H. Oaks wrote,
“Indeed, we cannot have true faith in the Lord without also having complete
trust in the Lord’s will and in the Lord’s timing.”18
Christ’s Power

Knowing that God has not forsaken us, is merciful, and has the integrity to
keep his promises is foundational to the doctrine of hope. These attributes
clearly indicate that the Lord is willing to help and redeem us. But this knowledge alone is insufficient to produce a firm and unwavering hope. Something
is missing.
Perhaps an analogy can demonstrate this point. Suppose a man is hiking
Angels Landing in Zion National Park.19 As the trail narrows to a few feet, he
realizes that he is flanked on one side by a 1,200-foot sheer drop-off and on
the other side by an 800-foot sheer drop-off. At this point he is overcome
by the stunning view surrounding him. As if in a trance, he gazes off in the
distance, soaking in the wonder of this breathtaking spot and takes one
careless step. His foot slips on a loose rock and he stumbles and falls. He now
finds himself perilously hanging off the edge of this cliff by his fingers. There
are no footholds and he simply is not strong enough to pull himself up. He
needs help and he needs it now!
Thankfully, he is not alone. His mother and older brother have been by
his side the entire hike. His mother is a kind soul and is immediately willing to help. She is seventy-two years old and weighs 115 pounds; she is not
known for upper body strength. She is willing but clearly unable to rescue
her dangling son. On the other hand, his brother, who plays on the offensive
line of a professional football team and can bench press 350 pounds, is also a
kind soul and is willing to help. As the man looks at both willing individuals,
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Imagine a hiker who stumbles and falls. He now finds himself perilously hanging off the edge of a cliff by his
fingers.

who would he want help from? Who will inspire hope in his heart? Clearly
it will be his brother, the one with a willing heart and large biceps. In relation
to inspiring hope, willingness is necessary, but it is not sufficient. We need to
know that he who is willing to help also has the power to get the job done.
In this sermon Jacob not only discusses the willingness of the Lord but
also the capability of the Lord. Speaking of Jesus Christ, Jacob quoted Isaiah
as follows, “Art thou not he that cut Rahab, and wounded the dragon? Art
thou not he who hath dried the sea, the waters of the depths of the great deep;
that hath made the depths of the sea a way for the ransomed to pass through?”
(2 Nephi 8:9–10). Rahab, the sea, and the dragon were Old Testament symbols intended to evoke fear.
The sea was “a common symbol for chaos and death.” It was the “abode
of the dead, . . . or the final prison of Satan and the demons.”20 Rahab had a
connotation similar to that of “leviathan the piercing serpent, even leviathan
that crooked serpent, . . . the dragon of the sea” (Isaiah 27:1; see also Psalm
89:10).21 This was a “legendary sea monster representing the forces of chaos
that opposed the creator” (Isaiah 27:1, footnote c). Commenting on this
ancient Near Eastern symbolism, Daniel Belnap wrote, “This narrative was
to personify the precosmic ocean, characterizing it as a serpent or monster,
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transforming the creation process into a battle between God, the creator, and
chaos, the monster.”22
Drawing upon this fearful symbolism, Jacob addressed our two greatest
enemies. One insurmountable enemy is “the grave,” which constitutes physical
death (2 Nephi 9:11). Without divine help we all must “rot and crumble” and
“rise no more” (2 Nephi 9:7). The other insurmountable enemy is “hell,” which
constitutes “spiritual death” (2 Nephi 9:12). Our spiritual death entails being
cut off from God’s presence (see Alma 42:14). Combined together, physical
and spiritual death ensure that we are interminably “subject” to the devil, to
“become devils, angels to a devil to be shut out from the presence of our God”
(2 Nephi 9:9). What mere mortal has the ability to conquer the enemies of
the grave and hell? None!
Yes, we need help. But we not only need someone who is willing to help,
but also someone who is capable to conquer these overwhelming enemies. We
need, as it were, a “divine warrior”23 who can slay Rahab, dry up “the waters
of the great deep,” and make a way for the “ransomed to pass over” (2 Nephi
8:10). Of such a being, Jacob declared, “O how great the goodness of our God,
who prepareth a way for our escape from the grasp of this awful monster; yea,
the monster of death and hell” (2 Nephi 9:10). Through Christ’s redeeming
power, “hell must deliver up its captive spirits, and the grave must deliver up
its captive bodies, and the bodies and the spirits of men will be restored one
to the other; and it is by the power of the resurrection of the Holy One of
Israel” (2 Nephi 9:12).24
Considering we have a willing and capable Savior, Jacob’s expression of
testimony is stirring: “O the greatness of the mercy of our God, the Holy One
of Israel! For he delivereth his saints from that awful monster the devil, and
death, and hell, and that lake of fire and brimstone, which is endless torment”
(2 Nephi 9:19).
The Character of Christ and the Fruits of Hope

Our hope in Christ is fostered as we more fully comprehend the character of
Christ. In part, this means understanding his character as the perfect embodiment of mercy, integrity, and power. Any one of these attributes, viewed in
isolation, may be impressive, but when they are woven together into the
tapestry of his complete character, they become inspiring. For example, an
all-powerful Christ is simply terrifying if he is not also filled with mercy. A
merciful Christ is less than inspiring if he is too weak to save us. Moreover, a
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Christ who embodies power and mercy, but lacks total integrity may leave us
anxious and wondering—will he keep his promises?
We can have hope in Christ because of our complete confidence in the
character of Christ. For example, those who trust in Christ can wait on him
(see 2 Nephi 6:7, 13; 8:5). The capacity to wait on the Lord is an outgrowth
of hope. However, the fruits of hope extend beyond patience. Hope in Christ
endows us with a capacity to be optimistic and buoyant in the face of all our
mortal challenges. It is striking that throughout this sermon, Jacob, a man
who was intimately acquainted with the vicissitudes of life, freely drew upon
language indicative of hope. Quoting Isaiah, Jacob reminded his downhearted
people that the “Lord shall comfort Zion” and in a future day, “joy and gladness shall be found therein, thanksgiving and the voice of melody (2 Nephi
8:3). Moreover, the Lord will redeem his people and they shall “come with
singing unto Zion; and everlasting joy and holiness shall be upon their heads;
and they shall obtain gladness and joy; sorrow and mourning shall fall away”
(2 Nephi 8:11). In light of these prophetic utterances, Jacob implored his
brethren, “Rejoice, and lift up your heads forever, because of the blessings
which the Lord God shall bestow upon your children” (2 Nephi 9:3).
This hope extends far beyond Jacob’s posterity. All “saints of the
Holy One of Israel” who have believed and followed him can be assured their
“joy shall be full forever” (2 Nephi 9:18). The assurance that happiness awaits
the faithful (see 2 Nephi 9:43) allows us to live today with hope.
When the promises of the Lord are put in the context of his perfect character, then faithful disciples can choose to live with hope every day. For this
reason, Jacob makes the simple declarative statement: “Let your hearts rejoice”
(2 Nephi 9:52). Please note that “let” in this sentence is a verb, indicating
hope is a choice.
Jacob concluded his sermon with a hope-laden exhortation. Remember,
his people are described as solemn, lonesome wanderers who were “hated of
[their] brethren” ( Jacob 7:26). To them, Jacob pleaded: “My beloved brethren, seeing that our merciful God has given us so great knowledge concerning
these things, let us remember him, and lay aside our sins, and not hang down
our heads, for we are not cast off.” And then, pointing them, and by extension all of us, to the Redeemer and the “power of [his] atonement,” he urged,
“Therefore, cheer up your hearts” (2 Nephi 10:20, 23–25).

Matt Reier, © Intellectual Reserve, Inc.

“Cheer Up Your Hearts”: Jacob’s Message of Hope in Christ

Our hope in Christ becomes inspiring when we comprehend that he is the perfect embodiment of mercy,
integrity, and power.
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The brother of Jared exercised tremendous faith.
Yet even he was chastened by the Lord due to his negligence to call upon the name of the Lord.

“He Inviteth All
to Come unto Him”
da n i e l j p re st w ic h

Daniel J Prestwich (prestwichdj@ldschurch.org) is a teacher at the Cottonwood Seminary in
Salt Lake City.

T

he Book of Mormon describes itself as a record of nations, and it directs
itself to nations (see Book of Mormon, title page). Its messages in this
context contain powerful truths from the Lord that warn modern Israel of
challenges that would be present in the latter days (see D&C 38:39). Yet
within the grand scope of these accounts come records of individuals who
found themselves within the great movements of their own times, with their
own challenges, doubts, revelations, and witnesses. For many of these individuals the record contains an account of their own personal spiritual journeys.
Some came from families where the gospel appears to have been central in
their lives, and yet suffered major crises of faith and obedience. Others came
from ignorance and faithlessness and journeyed to stalwartness and immovability in the faith. Some, while raised by faithful parents, chose the path of
rebellion for a time, but then repented and became outspoken witnesses of
the Savior and his Atonement. In contrast, some remained silent for years
until the moment came when they were able to openly share what they knew.
Those who were faithful and committed became keenly aware of their own
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weakness, and in humility turned their hearts once again to the Lord with
pleas for desperately needed ongoing strength and assistance.
Among all these stories readers will find at least one individual, and likely
many, with whose journey they can relate. More importantly, the discovery of
key choices that were helpful to these heroes can guide readers in exercising
faith, which will enable them to receive power from the Lord to overcome
personal challenges today.
As teachers effectively help students to relate to these characters, students will be more willing and ready to read, understand, and internalize the
doctrines taught repeatedly and powerfully throughout the narrative. Thus
students can find direction and strength through these examples to make specific and uniquely personal choices of their own. These choices will fit within
broad categories of choices made by disciples of the Lord. These can range
from insights on how and where to pray to inspiration about what relationships, possessions, or attitudes may need to be sacrificed as they draw nearer
to the Savior. These principles will then weave through their own miraculously changed life story, just like the stories of individuals from the Book of
Mormon.
The purpose of this article is to highlight a few general categories of individuals whose examples may be useful in more clearly identifying the set of
choices that lead people to becoming “firm in the faith of Christ, even unto
the end” (Alma 27:27). These categories were selected by assessing the stories
of over forty individuals who the text shows beginning, renewing, or reaffirming in weakness their own faith in the Lord. This article will focus on
those who were successful in this endeavor.
A powerful message of the Book of Mormon is that faith can be found
from various spiritual starting points. Students will easily embrace the stories of the Book of Mormon, but in addition they must see the book as a
guide to coming unto Christ and being perfected in him, no matter what
their present spiritual situations and statuses may be like (see Moroni 10:32).
While students may see their own situations as uniquely challenging, or even
irreparably dark, the Book of Mormon will repeatedly make it clear that the
Lord “inviteth them all to come unto him and partake of his goodness; and
he denieth none that come unto him” (2 Nephi 26:33).
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Children of Goodly Parents

Nephi makes it clear in his first recorded words on his small, spiritually
focused plates that he was blessed with parents who taught him the gospel
(see 1 Nephi 1:1). Yet he indicates that while he had desires to know the mysteries of God, it was only when he cried unto the Lord for himself that the
Lord visited him and allowed some softening of his heart to occur. Nephi
seems to indicate that his belief in his father’s testimony came as a direct result
of this experience. We are not told where Nephi prayed to receive this witness,
but he seems to emphasize the individual and private nature of his encounter:
“he did visit me, and did soften my heart” (1 Nephi 2:16; emphasis added). He
cites this experience as the reason he did not follow his two oldest brothers in
their path of rebellion (see 1 Nephi 2:16).
Enos, in his record, quickly established and expressed gratitude for the
just nature of his father, and that his father taught him in the “nurture and
admonition of the Lord.” His personal spiritual life, however, was not without challenges. He describes his journey of personal conversion and obtaining
forgiveness from God as a “wrestle” (Enos 1:2). While he surely went into the
forest to find food, perhaps some of the beasts he hunted were found within
his own heart, even as a son of a prophet. There is no evidence, however, that
Enos was guilty of any “great or malignant” sins (see Joseph Smith—History
1:28). Perhaps like most students of the gospel in seminary and institute classrooms, he would fit into the “I have good parents but sometimes struggle with
my faith and repentance” category.
For both Enos and Nephi, the key to exiting their hardened or sinful state
was the same: personal, private, fervent prayer. We know from the remainder of
both accounts that prayer was a key in building a ship and transporting a family
to the promised land (see 1 Nephi 18:3), as well as a key in securing promised
blessings for future generations of the family of Lehi (see Enos 1:12, 16).
President Spencer W. Kimball taught, “Some things are best prayed about
in private, where time and confidentiality are not considerations. Prayer in
solitude is rich and profitable. Praying alone helps us to shed shame or pretense, any lingering deceit; it helps us open our hearts and be totally honest
and honorable in expressing all of our hopes and attitudes.”1 He additionally
suggested, “We . . . ought to find, where possible, a room, a corner, a closet, a
place where we can ‘retire’ to ‘pray vocally’ in secret.”2
Those who are unsure if their testimonies are dependent on the testimonies of their parents or others can follow these Book of Mormon examples
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of personal, private, heartfelt prayer. The presence of such prayer in an individual’s life is a key indicator that there will be ensuing spiritual growth.
Those without a Knowledge of the Gospel

Lamoni, prior to Ammon’s arrival, had very little knowledge of the true
nature of God and the creation, and no knowledge of the Fall or Atonement
(see Alma 18:24–32). Lamoni had been raised in a culture where killing was
an acceptable means of showing displeasure towards others (see Alma 17:28).
In fact, his own father was prepared to kill Lamoni when he was found in the
friendly company of Ammon.
Ammon’s effective testimony was crucial to Lamoni’s conversion. Ammon
helped Lamoni to understand his own lost and fallen state, as well as that
of his people (see Alma 18:41). Eventually Lamoni’s father and his brother
Anti-Nephi-Lehi would fully embrace the gospel and lead their people on to
a converted state from which they “never did fall away” (Alma 23:6).
We have records of the heartfelt prayers of both Lamoni and his father
prior to their conversions. Each indicated in his respective prayer both the
realization of complete dependence upon the Lord, and the need for his
mercy in overcoming both the spiritual and physical shortcomings of mortality. Furthermore, each king in the verses prior to their prayers manifested a
willingness to sacrifice whatever is required to gain a knowledge of God and
to receive a greater measure of his mercies upon them. Whether in Lamoni’s
case, “whatsoever thou desirest I will give unto thee” (Alma 18:21), or in the
words of his father, “I will give up all that I possess . . . that I may receive this
great joy” (Alma 22:15), it is clear that in the minds of these kings, all earthly
things were on the table in the pursuit of this knowledge and changed state.
This demonstrates well the principle Elder Neal A. Maxwell taught, when he
pointedly stated, “There are no conditions in unconditional surrender!”3
Subsequently, the people led by these kings unitedly removed from their
lives items that had been central to their way of life. Their swords and other
weapons soon found themselves buried deep into the earth as a testimony
to God that the hearts of their owners had truly changed. The absence of
swords became a readily visible outward manifestation of this inner change
(see Alma 24:16).
Much earlier in the text, when Zoram realized his situation (see 1 Nephi
4:30–37), he was apparently willing to not only leave behind whatever family,
friends, and way of life he had back in Jerusalem, but also to embrace his new
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role within the extended structure of Lehi’s family (see 1 Nephi 16:7; 2 Nephi
1:30, 5:6).
Another significant example is that of the Mulekite leader Zarahemla.
The record gives the impression that once he became aware of the truths of
the gospel as presented to him by Mosiah (father of Benjamin) and company,
he quite willingly sacrificed his throne and fell in with the newly constituted
kingdom under King Mosiah (see Omni 1:14, 19). He and those who had
been his subjects readily adopted new leadership, new language, newfound
literacy, and most importantly, new faith. What a powerful effect this example would have on Zarahemla’s people for generations to come!
The Book of Mormon witnesses that a new heart is available to all who
will sacrifice whatever the Lord requires. Few students will directly relate to
turning from a murderous culture, or from personally abandoning royalty
and power. Through these examples, however, they very likely will discern the
significant sacrifices required of the Lord in their own lives, and will see that
the Lord will give them power to put down less important worldly issues for
those things of a far greater and eternal significance.
Understanding this principle is especially important as more and more
students in our classrooms are raised in situations where extreme wickedness
such as pornography, immorality, and substance abuse, not to mention physical, mental, and emotional abuse, are prevalent. Prophets have constantly and
recently lamented over such problems.4 The Book of Mormon encourages and
gives reason for great hope for individuals who suffer in such circumstances.
Rebellious to Stalwart

Unfortunately, sometimes despite the best efforts of parents in raising their
children in the gospel, children who know gospel truths struggle to implement them in their own lives. Interestingly, there are numerous accounts in
the Book of Mormon of individuals who had been raised in some degree of a
gospel culture, had fallen away in a significant measure from the gospel, and
finally were able to return to full gospel activity and become stalwart in the
cause of truth.
Alma the son of Alma surely had been taught extensively by his own father
regarding the plan of salvation. In his moment of great distress, he “remembered also to have heard [his] father prophesy unto the people the coming
of one Jesus Christ, a Son of God, to atone for the sins of the world” (Alma
36:17). Earlier in the text we are told that while many of Alma’s generation
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had some knowledge of “the tradition of their fathers,” many of them lacked
real understanding of the principles of the Atonement as a result of their
unbelief (Mosiah 26:1–3).
Many years prior, Alma’s father, Alma the Elder, had had struggles of his
own. Even though he had been appointed at a young age as a priest in Noah’s
court, and perhaps had some knowledge of the scriptures, prior to his conversion he had gotten caught up in the snare of the abominable culture of King
Noah (see Mosiah 23:9). It is possible that Alma the Younger was born after
his father’s conversion, and that he had little to no memory of his father’s
pre-converted life.5
Alma the Younger, however, had become a “wicked and an idolatrous
man” (Mosiah 27:8). We aren’t told if his struggles directly related to the “dissensions among the brethren” referenced in Mosiah 26:5, or if it was mainly a
function of falling in with friends who had similar struggles (see Mosiah 27:8).
Either way, while he possibly stood with his father publicly, his secret actions
were designed to destroy the Church, and were very much aligned with the
adversary of all men (see Mosiah 27:8–9; Revelation 12:7–9, 13:7). Ammon,
Aaron, Omner, and Himni—the sons of King Mosiah—were additional partners in these secret works (see Mosiah 27:10).
Amulek’s situation, when we are introduced to him, has some similar
themes. We aren’t told how long he had lived among the people of Ammonihah,
or how fully he had embraced the doctrines of Nehor, but he indicates that
in spite of his knowledge of the ways of the Lord he “did harden [his] heart,
for [he] was called many times and [he] would not hear” (Alma 10:6). If we
assume that the establishment or apostasy of Ammonihah post-dated the
rise and fall of Nehor, then Amulek and the rest of the Ammonihahites were
fewer than ten years removed from the Church. Although less than a decade
had passed, the religious life of Ammonihah had significantly shifted from
the one established by King Mosiah.
Much later in the text, a man by the name of Aminadab found himself
among the Lamanites who were preparing to end the lives of two of God’s
faithful messengers, Nephi and Lehi. We are told that although he was a
Nephite by birth, and although he had previously belonged to the church, he
had dissented from it.
For each of these individuals, a moment came where a key and clear
choice between righteousness and evil was required. A frank personal spiritual assessment was made, and the necessary choice became evidently clear.
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These moments were often connected to the prayers of faithful servants of
God who had love and concern for the individuals in question.
Aminadab was in the presence of two powerful prophet-missionaries who
may well have been directly praying for, among other things, their captors
and near-executioners. As the protecting powers of heaven descended upon
Nephi and Lehi, Aminadab was asked by the solemnly fearful Lamanites with
him, “What shall we do, that this cloud of darkness may be removed from
overshadowing us?” (Helaman 5:40). The apostate in a matter of moments
chose to become a missionary as he declared, “You must repent, and cry unto
the voice, even until ye shall have faith in Christ, . . . and when ye shall do this,
the cloud of darkness shall be removed from overshadowing you” (Helaman
5:41). His efforts were successful for not only himself, but for three hundred
souls who were “bidden to go forth, and marvel not, neither should they
doubt” (Helaman 5:49). They heeded this injunction to the point that the
more part of the Lamanites were converted, laid down their weapons, and
yielded up to the Nephites lands that had been warred over for a generation
(see Helaman 5:51–52).
Amulek was met by an angel and commanded to feed and house a prophet
of God (see Alma 8:20). He immediately chose to fulfill his role upon encountering Alma. We aren’t told exactly how many days passed between this event
and the moment where Amulek chose to stand before his own rebellious and
apostate people to bear his powerful testimony to them. Nevertheless, he
stood and delivered some of the most important doctrinal expositions found
in the Book of Mormon. This witness came at great personal cost for himself;
he was rejected by his people, and members of his own family may have been
among those who were cast into the fire (see Alma 14:8, 11).
The pages in the heart of the Book of Mormon are filled with the testimonies of Alma the Younger and the sons of Mosiah. While they would be
powerfully ministered to by an angel with the voice of thunder, the record
would make clear that it was additional “fast[ing] and pray[ing] many days”
that would allow Alma the Younger to know these things of himself (Alma
5:46). The sons of Mosiah “had searched the scriptures diligently, that they
might know” as well as “given themselves to much prayer, and fasting” (Alma
17:2–3). While the faithful paths of these men began with dramatic moments
of awareness and public affirmation of truth, the remainder of their lives, like
Alma the Elder’s before them, were dedicated to openly preaching the gospel
of Jesus Christ, and building the very kingdom they had previously sought
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to destroy. These public announcements came at much personal cost and at
extreme physical sacrifice.
These powerful stories might leave some to wonder if angelic manifestations are required to bring about the return of those who have been previously
taught the gospel, but have let their spiritual reservoirs go dry. They may question whether or not there is there hope for those who have waivered in the
absence of such angelic ministration. The story of Corianton is instructive on
this point.
The details of Corianton’s distractions in the land of Siron are not given,
other than that he began the figurative path there through boasting in his
own strength and wisdom (see Alma 39:2). We have no record of an angel
with a voice of thunder presenting himself to Corianton in an attempt to
shock him back into the ways of faithfulness.
What we do have, however, is the account of the inspired teaching of a
father who, although he did not in this instance “speak with the trump of
God, with a voice to shake the earth” (Alma 29:1), he did speak as an angel
would, by the power of the Holy Ghost (see 2 Nephi 32:3; Moroni 7:29–30).
He, under this heavenly influence, said the very things that his struggling son
needed to hear.
Each segment of Alma’s counsel begins with a phrase such as “I perceive
that thy mind is worried concerning . . .” (Alma 40:1; 41:1) or “I perceive that
there is somewhat more which doth worry your mind” (Alma 42:1). It was
doctrine spoken by the power of the spirit that would motivate and enlighten
Corianton’s mind so that he could align his behavior with the Lord’s expectations. As we have been reminded by President Boyd K. Packer many times,
“True doctrine, understood, changes attitudes and behavior.”6 This is especially true when spoken from the heart by parents prepared and informed by
the Spirit in addressing specific needs of their children.
Following Alma’s counsel, Corianton resumed his ministry and the
record indicates that he continued to do so into the future (see Alma 42:31,
49:30).
The Lord reaches out to those who have wandered from the strait and
narrow path, sometimes with dramatic manifestations of his power and glory.
Often, however, the inspired words of a prayerful parent can also serve as the
miracle needed in the lives of wayward children. The Lord has made promises
repeatedly through prophets and apostles in our day that faithful parents who
keep covenants will see their wayward children return, sooner or later, to the
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fold of their families.7 The faith of such parents brings down miracles in the
lives of their children.
Those so miraculously moved must make a definitive and open choice
to follow the Lord, and then commence a life of faithful fasting and prayerfulness to remain true to what they once again know in their hearts (see
Alma 5:46). The power of the Atonement gives strength then for individuals
to stay true, even in the most trying and lonely of circumstances.
Witnesses in Waiting

Sometimes those who have testimonies of the gospel are prevented from sharing their conversion witness due to circumstances around them and outside of
their control. Abish the Lamanite seems to fit in this category.
While we don’t know Abish’s age at the time of the conversion of King
Lamoni, we do know that her father had had a remarkable vision, the recounting of which led to her conversion. We aren’t told if anyone else had been
converted as a result of her father’s witness, but implied in the story is the
idea that for many years she silently held to this knowledge (see Alma 19:16).
To speak of such things in her time and place would have been difficult if
not deadly. Additionally, we aren’t told of any direction given to her from
the Lord to openly share this witness. Having observed the events following
Ammon’s testimony and Lamoni’s prayer, she immediately sprang into action.
She was precisely where her witness could be instrumental in gathering many
of her people to feel the powerful manifestations of the Spirit of the Lord.
Her prior steadfastness in silence was instrumental in the conversion of many
who, following the day’s events, “did all declare unto the people the self-same
thing—that their hearts had been changed; that they had no more desire to
do evil” (Alma 19:33).
For much of his youth and for part of his adult life, Mormon was in a
situation similar in some ways to Abish’s. Identified early as one who was
“quick to observe” by the record keeper Ammaron (Mormon 1:2), Mormon
was given secret instructions regarding the location and maintenance of the
Nephite record. He tells us that during his childhood “there were no gifts
from the Lord, and the Holy Ghost did not come upon any, because of their
wickedness and unbelief ” (Mormon 1:14).
At the age of fifteen, Mormon “was visited of the Lord, and tasted and
knew of the goodness of Jesus” (Mormon 1:15). As was Lehi’s desire in his
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dream of the tree of life, Mormon’s first reaction was to share the joy that he
felt as a result of this experience (see 1 Nephi 8:12; Mormon 1:16).
While he doesn’t give the details, Mormon does tell us that he was
forbidden from preaching unto the Nephites due to “the hardness of their
hearts,” and because they had “willfully rebelled against their God” (Mormon
1:16–17).
The Lord’s plan became apparent when in the following year Mormon,
at the age of sixteen, became the leader of the Nephite army just prior to the
beginning of a war between the Nephites and the Lamanites (see Mormon
2:1–2). Mormon led the armies of the Nephites for the following thirty-four
years before the Lord gave him permission to cry repentance unto the people and attempt to build up the Church among them (see Mormon 3:1–2).
Despite his efforts, Mormon tells us that his public efforts at that time were
in vain (see Mormon 3:3). Two years later, Mormon resigned his command
as a result of the blasphemous oaths of the Nephites regarding their intended
revenge against their enemies (see Mormon 3:10–11).
We aren’t told the extent of Mormon’s public preaching in the years
between his two episodes of commanding the Nephite armies. We know
that a powerful discourse was given at some point in a synagogue during his
ministry, which was preserved by his son, Moroni, upon the final leaves of
the plates of Mormon (see Moroni 7). Sadly, Mormon’s mission among his
own people seems to have been primarily that of an inspired “idle witness”
(Mormon 3:16) to the events leading up to their destruction.
On the other hand, as a consequence of Mormon’s faithfulness, his
son Moroni served diligently for decades. While physically alone, Moroni
prepared the witness of his father to be given to the world as an important
instrument with which all of latter-day Israel would be gathered in preparation for the Lord’s coming.8 Mormon’s testimony stands as one of the greatest
witnesses of the gospel of Jesus Christ.
Some of our seminary and institute students may be prevented from
sharing their testimonies at home, whether under the direction of a faithless parent or in an environment where bearing such testimony isn’t allowed.
These students can find strength and assurance from the examples of these
two amazing disciples of the Savior. These difficult periods may well be part of
the Lord’s greater plan, preparing them to be more powerful witnesses to their
future families, friends, and acquaintances. Additionally, there may be many
individuals who currently reside in countries where the gospel is not allowed
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who have found the truth by way of the Internet or miraculous events. They
may well now sit silently, waiting for the moment when their testimonies can
be shared publicly and powerfully.
Fleeting Falterings of the Faithful

Lehi, known for his obedience to the Lord, led his family into the wilderness at the Lord’s direction. When the group found themselves without food
to sustain their journey, this wonderful prophet became subject to murmurings similar to those of which he had continually warned his older sons (see
1 Nephi 2:11–14; 3:5; 16:20). His faithful wife, earlier in the journey, had
also had her moment of murmuring at the fear of the loss of her sons (see
1 Nephi 5:1–3).
The brother of Jared exercised tremendous faith. Yet even he on his journey to the promised land was chastened at length by the Lord due to his
negligence to call upon the name of the Lord (see Ether 2:15).
Why are such weak moments of these amazing individuals put on public
display for the whole world to read about? More importantly, how did these
individuals recover from these moments of feeling unprepared to serve and
be in the presence of the Lord? Their prayers in subsequent moments are tremendously instructive.
Nephi the son of Lehi gives us an insight into his own challenges. Despite
his unwavering standing in and for the cause of the Lord, he exclaimed, “O
wretched man that I am! Yea, my heart sorroweth because of my flesh; my
soul grieveth because of mine iniquities” (2 Nephi 4:17). These words do not
express a lack of faith in the Lord. On the contrary, Nephi expresses a penetrating understanding that even in his righteous state, he is overwhelmingly
dependent on the Lord. Nephi humbly pled, “O Lord, wilt thou redeem my
soul? Wilt thou deliver me out of the hands of mine enemies? Wilt thou
make me that I may shake at the appearance of sin?” (2 Nephi 4:31).
The brother of Jared in another moment pled, “Now behold, O Lord,
and do not be angry with thy servant because of his weakness before thee;
for we know that thou art holy and dwellest in the heavens, and that we are
unworthy before thee; because of the fall our natures have become evil continually; nevertheless, O Lord, thou hast given us a commandment that we
must call upon thee, that from thee we may receive according to our desires”
(Ether 3:2).
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Lehi would, at a later date and in the midst of another challenge exclaim,
“hear the words of a trembling parent, whose limbs ye must soon lay down
in the cold and silent grave, from whence no traveler can return; a few more
days and I go the way of all the earth. But behold, the Lord hath redeemed my
soul from hell; I have beheld his glory, and I am encircled about eternally in
the arms of his love” (2 Nephi 1:14–15). At Lehi’s point of prior murmuring,
he responded by hearing the voice of the Lord, and humbling himself at the
Lord’s direction (see 1 Nephi 16:25–27). It is clear that Lehi understood the
source from which his own salvation came and just how dependent he was
on the Lord.
Each of these stalwarts found the need to plead to the Lord, acknowledging their own weakness and inadequacy. They petitioned the Lord for help to
overcome their ongoing weakness, even though each individual had realized
vast progress in their lives towards perfection.
None of us can become casual in our discipleship without faltering in
some measure. While these prayers all reflect confidence, the trust never lies
in the power of the individual, but in the power of the Lord. A continual
acknowledgement of their own (and of all of our) very needful state before
the Lord is a theme of multiple Book of Mormon prophets (see Mosiah 2:25,
11:23; Alma 5:4). The scriptures warn us repeatedly that we must not rely
in our own strength. The more we truly know the Lord, the more we will
understand just how much we need his help. Students who understand this
principle will not be so prone to condemn others in their own weakness, and
will bear more humble and powerful testimonies to their peers as they continue the humble path of true spiritual growth. Humility in weakness is a
hallmark of a powerful disciple of the Savior.
Conclusion

A key purpose of the Book of Mormon is to show unto the house of Israel
“that they are not cast off forever” on condition of repentance and faith in
the Savior (Book of Mormon, title page). Both ancient and modern prophets
have emphasized this important truth.9
Those who are raised in the gospel can establish a private, powerful, and
personal relationship with their Heavenly Father in humble prayer. Those
raised in settings completely contrary to the gospel can find peace and healing as they fully turn to the Lord and sacrifice whatever elements of their
lives are not pleasing to the Lord. Those in rebellion can make key choices
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in key moments, followed up by continued fasting and prayer to become
well established in the gospel. Those who are prevented from openly sharing
their testimonies will find sustaining strength and direction from the Lord as
they navigate their lives amongst those who refuse to hear or believe, and will
emerge as powerful witnesses of the Lord’s gospel. Finally, even those who
are well along the paths of discipleship can have moments where the remnants of their fallen natures become patently obvious. In these moments they
can turn to the Lord in humility and with an ongoing acknowledgement of
dependence on him. In so doing they will find the strength to continue their
lifelong journey of faithfulness and endurance to the end.
As individuals who seek to come unto Christ search the pages of the
Book of Mormon, the records of many effective role models from diverse
backgrounds and situations will give readers hope in their own journeys to
the Savior, no matter where they may find themselves today.
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Three times Joseph Smith was told in a revelation that “the fulness of the gospel” was to be found in the
Book of Mormon.
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And now, behold, my beloved brethren, this is the way; and there is none other
way nor name given under heaven whereby man can be saved in the kingdom of
God. (2 Nephi 31:21)

T

hree times Joseph Smith was told in a revelation that “the fulness of the
gospel” was to be found in the Book of Mormon.1 The significance of
this announcement would be hard to overestimate. After almost two millennia of New Testament study and interpretation, the Christian world
could not yet agree on what the gospel or central teaching of Jesus Christ
was concerning the things men must do to be saved. Rather, Christians were
increasingly divided into a multiplying array of sects, each featuring its own
answers to that question. The enormous literature that responded to C. H.
Dodd’s The Apostolic Teaching and Its Developments (1936) demonstrated
that about all that the Christian world could agree on was the divine nature
of Christ and the transforming nature of his ministry. The prospect that a
newly revealed scripture could authoritatively describe the road to salvation
79
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for all humankind was enticing indeed for many “seekers” who resonated to
the claims of early Mormonism.2
While the principles of the gospel of Jesus Christ are taught throughout
the Book of Mormon, three specific passages offer authoritative, complete,
and precise definitions of that gospel. Furthermore, each of these is marked
off from surrounding text as an inclusio, the technique used frequently in the
Bible before modern methods of punctuation were available. Ancient writers
could signal the beginning and end of a dedicated section of their writing by
repeating at the end the same word or phrase used at the beginning. Ancient
readers would recognize this as a signal to interpret the text included between
these two bookends as a unit in some significant sense.3 As I have demonstrated in previous publications, these three Book of Mormon passages are
set off from the surrounding text in this way by such phrases as “the doctrine
of Christ,” or “my gospel.” The first of these is 2 Nephi 31:2–21, written by
Nephi at the end of his career as prophet to his people. Nephi’s explanation
of the gospel was given to him in a vision and laid the foundation for the
teachings of all later Nephite prophets. Two more of these passages were provided by Jesus Christ in person when he first appeared to the Nephite people
(3 Nephi 11:31–39) and when he returned later in response to the prayers of
his disciples, who wanted his guidance in naming the church he had established among them (3 Nephi 27:13–21).4 This discussion will focus on the
first of these three texts.
Although much remains to be done in the further examination of these
passages and their relationship to the rest of the text of the Book of Mormon,
this short paper is dedicated to the limited objective of clarifying some of the
key terminology used by Book of Mormon writers. In particular, I will show
that they used such terms as gospel, doctrine, way, and word interchangeably,
but that the plan of salvation should be distinguished from these. It is probably inevitable that Latter-day Saint scholars will bring assumptions from their
academic studies of the Bible and Christian theology to their study of the
Book of Mormon. The more I have studied and taught the Book of Mormon,
the more suspicious I have become of many of those assumptions. While the
Book of Mormon obviously has a great deal in common with the Bible, I am
increasingly convinced that Book of Mormon writers had a much richer and
more detailed grasp of the basic teachings of Christ’s gospel than has been
noticed in studies of the New Testament. This is reflected in their systematic
and consistent use of a well-developed terminology throughout the book.
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On the other hand, careful study of the Nephite understanding of the gospel
may help us see similar teachings in the New Testament that have not been
widely recognized by Bible scholars.
2 Nephi 31

Nephi’s original account of the gospel or the doctrine of Christ deserves
special attention because it provided the basic pattern followed by all the
Nephite prophets in their teaching and writing down to the time of Mormon
and Moroni. The importance of this chapter is easily overlooked by readers
because 2 Nephi 31 comes almost as an appendix to Nephi’s writings. But
reading more carefully, we can see that it is positioned as a final revelation of
the central message or theme that has informed and motivated everything
that Lehi, Jacob, and Nephi have done since receiving those early visions at
the first camp in the wilderness, as reported earlier in the record.5 Nephi
reports that after receiving that vision, Lehi taught his family “concerning the
gospel which should be preached among the Jews” (1 Nephi 10:11). Jacob’s
teachings also featured an account of the gospel that is clearly derived from
Nephi’s and Lehi’s visions (2 Nephi 9:23–24).
This chapter can also be overlooked when we fail to note the authorities
that Nephi offers for his presentation of the gospel. We usually remember
that the two passages in 3 Nephi quote Jesus Christ exclusively, but we generally miss the fact that in 2 Nephi 31, Nephi quotes the Father three times,
and the Son three times as well.6 As he relates, when he saw the baptism of
Jesus in that earlier vision there was much more going on than he had told us
previously in that single verse describing that event (1 Nephi 11:27). As the
vision unfolded, Nephi reports that he heard the voices of the Father and the
Son in turn explain to him the necessity and meaning of repentance, baptism
of water, baptism of fire and of the Holy Ghost, enduring to the end, and
faith in Jesus Christ for all who would receive eternal life. There is no other
passage of scripture in which the Father is directly engaged in teaching the
gospel. When we realize the full impact of this divine encounter on Nephi
(and presumably on his father, Lehi, before him), we can appreciate that this
great vision may have served the kind of role for the Nephite dispensation
that Joseph Smith’s First Vision has served in the Restoration. And we will
better understand that Nephi sees himself marshaling the highest possible
authority when he says, “I know by this” in his own explanation of the doctrine of Christ (2 Nephi 31:16).
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It is also worth noting that each of these three passages gives the same
definition presented in the same cumulative way. However, rather than giving a straightforward statement of the principal meaning such as a modern
dictionary might offer, each passage outlines the gospel or doctrine of Christ
several times in different ways: each statement including two or more of the
basic elements of the gospel message is related in a variety of ways. By accumulating the repeated elements, the reader could ascertain that they were six
in number and could grasp the rich fabric of meanings embedded in these
definitional passages. The occurrences of these six elements in the three passages can be summarized as follows:7
Element

Occurrences

Faith in Jesus Christ

13

Repentance

18

Baptism of Water

22

Baptism of the Holy Ghost

13

Enduring to the end

12

Eternal life

18

What is clear is that the gospel or doctrine of Christ is a complex message—
the “good news” that fallen men and women can in fact be raised again to be
with their Father in Heaven eternally if they will trust in Christ (faith) and
follow in sequence the four steps (repentance, baptism of water, baptism of
fire and the Holy Ghost, and enduring to the end)8 that he has outlined for
them and exemplified in his own life.9
Gospel and Doctrine as Synonyms

The suggestion from these three passages that doctrine of Christ and gospel
of Jesus Christ were used synonymously with essentially the same meaning
in Book of Mormon discourse is borne out by an analysis of other passages.
While the English terms gospel and doctrine have somewhat different ranges
of meaning, they are used interchangeably by Book of Mormon writers.
Nephi’s younger brother Jacob is described in his own record as going about,
preaching what he calls “the gospel, or the doctrine of Christ” ( Jacob 7:6).
Nephi himself only uses doctrine to describe this teaching of Christ in this
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definitional chapter, but seems to refer to it as “the gospel of Jesus Christ” in
the preceding chapter (2 Nephi 30:5).
The only hint of different meanings occurs in 3 Nephi 27:13–21, which
begins its account of the gospel by referring to the ministry and atonement
of Christ. However, as will be shown below, the ministry and atonement of
Christ are consistently presented in Book of Mormon accounts as parts of the
“plan of salvation,” which provides the context for understanding the necessity
of the gospel. And just as Nephi closes his exposition of the doctrine of Christ
in 2 Nephi 31:21 by labeling it “the way,” Jesus similarly concludes his presentation of my gospel in 3 Nephi 27 by referring to it as “the way” (3 Nephi
27:33). Further, just as Nephi presents “the doctrine of Christ” as what he
learned from his vision of the baptism of Christ, Lehi could say that “the gospel . . . should be preached among the Jews,” after seeing the baptism of Christ
in his version of the same vision (1 Nephi 10:11).
The Way

These two terms, gospel and doctrine, are the most likely to catch the attention of modern readers. By my count, doctrine only occurs in this context 25
times in the text of the Book of Mormon, and gospel only occurs 42 times.
The much less conspicuous term, the way, which is also used as a synonym
for these, occurs 82 times when referring to this same teaching. While we
are more likely to recognize the way as a New Testament term, it is also frequently used for the gospel in the Book of Mormon.10 It is introduced quite
deliberately in two different ways by Nephi in his presentation of the doctrine
of Christ in 2 Nephi 31. Most obviously, Nephi’s conclusion uses the way and
the doctrine of Christ in explicit parallel declarations—equating the one to the
other in successive sentences: “And now, behold, . . . this is the way; and there
is none other way nor name given under heaven whereby man can be saved in
the kingdom of God. And now, behold, this is the doctrine of Christ, and the
only and true doctrine of the Father, and of the Son, and of the Holy Ghost”
(2 Nephi 31:21; emphasis added).
Secondly, Nephi also uses the image of a “straight11 and narrow path” as
the way to visualize how the doctrine of Christ functions in our lives. His
father had done the same thing earlier when he reported a rod of iron along
a straight and narrow path that led to the tree laden with the fruit which
“was desirable above all other fruit” (1 Nephi 8:12, 19–20). Jacob offered a
somewhat rearranged version of Nephi’s image with the gate being placed at
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the end of the straight path: “Remember that his paths are righteous. Behold,
the way for man is narrow, but it lieth in a straight course before him, and
the keeper of the gate is the Holy One of Israel; . . . and there is none other
way save it be by the gate” (2 Nephi 9:41; emphasis added). Alma combined
these understandings of the way back to God with the function of the compass that was heaven-sent to Lehi, which showed them a straight course to
the promised land:
For behold, it is as easy to give heed to the word of Christ, which will point to you
a straight course to eternal bliss, as it was for our fathers to give heed to this compass,
which would point unto them a straight course to the promised land.
And now I say, is there not a type in this thing? For just as surely as this director
did bring our fathers, by following its course, to the promised land, shall the words of
Christ, if we follow their course, carry us beyond this vale of sorrow into a far better
land of promise.
O my son, do not let us be slothful because of the easiness of the way; for so
was it with our fathers; for so was it prepared for them, that if they would look they
might live; even so it is with us. The way is prepared, and if we will look we may live
forever. (Alma 37:44–46; emphasis added)

The Word(s) of Christ or God as a Synonym for Gospel

Another even more frequently used surrogate term for “gospel” or “doctrine” is
“the [his] word.” While the revelations of the Doctrine and Covenants follow
the New Testament pattern in using variations of the phrase “preach my/the
gospel” more than twice as frequently as “preach my/the word,” the Book of
Mormon exhibits a dramatically reversed preference, using “word” almost ten
times as frequently as “gospel” in these constructions.12 That “the word[s] of
Christ” and “the gospel of Christ” are interchangeable terms is clear in several
Book of Mormon passages.13 Interestingly, it does not appear to ever follow the
Johannine model of referring to Christ himself as “the word.”
In the Book of Mormon both singular and plural forms of “word” are
used frequently (962 occurrences) to refer to the contents of speeches,
conversations, books, and letters—as well as to prophecies and to the gospel.
Of particular interest is the technical meaning given to the term “word(s) of
Christ” by Nephi in 2 Nephi 31–32. In this passage Nephi quotes the Son
to explain that after receiving the Holy Ghost, men “can speak with . . . the
tongue of angels” and to urge his readers to “press forward, feasting upon
the word of Christ” that they might “have eternal life” (2 Nephi 31:14, 20).
Perhaps sensing a need to connect the dots more clearly for his readers, Nephi
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“I have given unto you my gospel, and this is the gospel which I have given unto you.”

goes on to explain that we could not “speak with the tongue of angels save
it were by the Holy Ghost” (2 Nephi 32:2). He had therefore instructed us
to “feast upon the words of Christ” because they “will tell you all things what
ye should do” (2 Nephi 32:3). In a final effort to make his point perfectly
clear, he simply states, “If ye will enter in by the way, and receive the Holy
Ghost, it will show unto you all things what ye should do.”14 Nephi seems to
understand the iron rod described in Lehi’s version of this vision as serving
this same function when he says, “The rod of iron, which my father had seen,
was the word of God, which led to the fountain of living waters, or to the tree
of life” (1 Nephi 11:25).
In addition to the kind of private or individual guidance described in this
passage, the Book of Mormon writers speak of prophecies and revelations as
the “words of Christ” or the “words of God.” And frequently, “the word” refers
specifically to the basic six-element gospel message. By my count, this more
restricted meaning is indicated explicitly in 79 different passages. In another
199 passages, this same meaning seems to me to be implicit. Even more
numerous are the other references that seem to refer to specific prophecies or
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divine actions that evidence God’s power in this world—without suggesting
a focus on this central gospel message.
One clear example of this explicit equation of “the word” with the gospel
occurs in the last speech of Jesus to his Nephite disciples in 3 Nephi 27:16–18,
which is preceded by the prefatory statements that “I have given unto you my
gospel, and this is the gospel which I have given unto you,” in verse 13: “And it
shall come to pass, that whoso repenteth and is baptized in my name shall be
filled; and if he endureth to the end, behold, him will I hold guiltless before
my Father at that day when I shall stand to judge the world. . . . And this is the
word which he hath given unto the children of men” (emphasis added). Other
examples include different combinations of the six elements.15
Typical examples of implicit reference to the six-element gospel message
include the following:
Alma 17:12: “The sons of Mosiah . . . took courage to go forth unto the
Lamanites to declare unto them the word of God.”
Alma 31:11: “Alma and his brethren went into the land to preach the
word unto them.”
Moroni 9:4: “When I speak the word of God with sharpness they tremble and anger against me.”
Clearly, different forms of the phrase “the word(s) (of Christ or God)”
are frequently used to signify the doctrine or the gospel of Christ.
The Gospel and the Plan of Salvation

Because Latter-day Saints sometimes equate the gospel of Jesus Christ with
the plan of salvation, it may be helpful to clarify the distinction between these
two concepts. This common confusion arises because the preaching of the
gospel is one part of the plan of salvation and because the gospel message is
only possible because of the plan of salvation. It does not stand independently
from it, but the plan of salvation features all those things that God has done
for his children. It includes an account of the pre-earth life and the planning
for this earth as a probation for God’s spirit children; the Creation; the Fall;
the Atonement of Christ, which makes humanity’s redemption possible; the
preaching of the gospel in this world and in the spirit world; the final judgment of all God’s children according to their responses to the gospel; and the
final state of his children after that judgment, whether they have received eternal life or some lesser reward. The gospel, on the other hand, features those
things that mortals must do as they respond to God’s invitation to repent and
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come unto him if they would be saved in the kingdom of God. Understood in
this way, the plan of salvation provides the context that makes the gospel both
meaningful and important. As I have argued elsewhere, “The gospel message
makes no sense apart from an understanding of the historical reality of the
fall, the atonement of Christ, and a final judgment for each person.”16
The Two Ways

Both the Old and New Testaments feature the image of the two ways: one
leads to heaven, peace, and life; and the other leads to hell, misery, and death.17
The Old Testament prophets proclaimed “the way of the Lord,” which the
New Testament writers found fulfilled in Jesus Christ.18 Proverbs invokes this
image relentlessly as in this example from Proverbs 4:18–19: “But the path of
the just is as the shining light, that shineth more and more unto the perfect
day. The way of the wicked is as darkness: they know not at what they stumble”
(emphasis added). Jesus himself expands on this description of the two ways
in Matthew 7:13–14: “Enter ye in at the strait gate: for wide is the gate, and
broad is the way, that leadeth to destruction, and many there be which go in
thereat: Because strait is the gate, and narrow is the way, which leadeth unto
life, and few there be that find it.”
While the New Testament uses all three terms—gospel, doctrine, and
way—it never links them together as clearly or deliberately as does the Book
of Mormon. Gospel was an English neologism created to translate the Greek
euangelion, which means simply “good news.” Doctrine means “teaching” and
can be translated as didaskalia in Greek. The way is a translation for hodos,
and a variety of other terms referring to roads, paths, courses of travel, or manners of thinking or acting. The Book of Mormon characterizes the gospel as
the guide for all men who wish to live this life in such a way that they can
receive eternal life. Because of this it can easily be equated with the teaching
or doctrine of Christ or more graphically as the road or path that leads to
eternal life—without any necessity to accommodate differences in meaning.
The idea of the way is explicitly drawn from Isaiah 40:3, when the gospels
describe John the Baptist as the one prophesied to “prepare . . . the way of the
Lord.”19 Luke in particular referred to the early Christian movement as “the
way,” as can be seen in Acts 24 and other references, “However, I admit that
I worship the God of our fathers as a follower of the Way, which they call a
sect. . . . Then Felix, who was well acquainted with the Way, adjourned the
proceedings” (Acts 24:14, 22, NIV).20 This terminology for referring to the
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Christian movement was used widely in the first Christian centuries as its
common name or nickname. It is generally assumed by scholars that it derives
from Jesus’s own self-description: “I am the way” ( John 14:6).
The Gospel and the Everlasting Covenant

Finally, it should also be pointed out that in the revelations of the Restoration,
the gospel is referred to as the “everlasting covenant.” This equivalence of terminology is stated clearly in a revelation received October 25, 1831: “Verily
I say unto you, blessed are you for receiving mine everlasting covenant, even
the fulness of my gospel, sent forth unto the children of men, that they might
have life and be made partakers of the glories which are to be revealed in the
last days, as it was written by the prophets and apostles in days of old” (D&C
66:2; emphasis added).
A few days later, the “Lord’s preface,” received on November 1, 1831,
explained the purpose of the Restoration with the same language: “That mine
everlasting covenant might be established; That the fulness of my gospel might
be proclaimed by the weak and the simple unto the ends of the world” (D&C
1:22–23; emphasis added).
Two days later, this equivalence was stated clearly again: “And for this
cause, that men might be made partakers of the glories which were to be
revealed, the Lord sent forth the fulness of his gospel, his everlasting covenant,
reasoning in plainness and simplicity” (D&C 133:57; emphasis added). Two
months later, James Covill was told in another revelation that he should
“preach the fulness of my gospel, which I have sent forth in these last days,
the covenant which I have sent forth” (D&C 39:11; emphasis added). The
connection was articulated in a slightly different way two years later: “When
men are called unto mine everlasting gospel, and covenant with an everlasting
covenant, they are accounted as the salt of the earth and the savor of men”
(D&C 101:39; emphasis added). These passages and others21 clearly indicate
the covenantal focus of the gospel message, the way back to our Father in
Heaven, that was promised to all men “before the world began” (Titus 1:2).
Conclusion

The Book of Mormon contains the fulness of the gospel, which is understood
as the good news or teaching that through faith in Jesus Christ, men and
women can come unto Christ by repenting of their sins and being baptized
in water. For all who do this sincerely, the Father will send a remission of sins
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and many spiritual gifts by the baptism of fire and the Holy Ghost, which
will provide them with the guidance and strength necessary to endure to the
end and receive eternal life. Following Nephi, the Book of Mormon writers
consistently used a handful of interchangeable terms to refer to this gospel.
They sometimes refer to it as the doctrine of Christ or the gospel of Jesus
Christ, but even more often as “the way” or as “the word.” While Latter-day
Saint writers sometimes equate the gospel with the plan of salvation, Book of
Mormon writers reserve this latter term to invoke the full list of things God
has done to make salvation possible. They use these interchangeable gospel
terms to indicate that one part of the plan of salvation that is preached to
God’s children so that they can know what they must do to qualify for this
salvation. In the revelations of the Restoration, the gospel is also called the
everlasting covenant and is recognized as the only means by which mortals
can take full advantage of the Atonement and the plan of salvation and return
to dwell in heaven with their Eternal Father.
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When Jesus speaks to Moroni, he speaks with the voice and language similar to the voice and language found in the
writings of John the Beloved.
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W

hile it has become rather common for Latter-day Saint readers of scripture to use Restoration scriptures such as the Book of Mormon or the
Doctrine and Covenants to shed light on the Bible, it is less common to use
the Bible to shed light on Restoration scripture. Robert L. Millet has written
that, while there is definite value in leaning upon modern revelation to shed
light upon the Bible, “we need to be just as attentive to those occasions when
Bible passages serve as a hermeneutical lens through which we can expand our
understanding of teachings contained in the Book of Mormon, the Doctrine
and Covenants, and the Pearl of Great Price.”1 Millet’s suggestion is a fascinating one. How much can we rely upon the Bible to glean further understanding
of uniquely Mormon scripture? Obvious examples come to mind of places
where this sort of endeavor would bear fruit, such as the Apostle Paul’s discussion of charity in 1 Corinthians 13 and Mormon’s similar discussion in
Moroni 7. But just how far can readers of the Book of Mormon take this idea?
Would a comprehensive, all-inclusive intertextual study of the Bible and the
Book of Mormon bear fruit?2
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As a tool of literary study, “intertextuality” is perhaps best understood
as “the literal presence (more or less literal, whether integral or not) of one
text within another.”3 Although intertextuality as a method of literary criticism has its roots in the work of Julia Kristeva and Michel Foucault, it has
also become a prominent part of biblical criticism4 in recent years, as scholars
of the New Testament have attempted to more clearly define and accentuate how New Testament writers employed quotations and allusions from
the Old Testament into their writings.5 Intertextual studies examining the
presence of the Bible within the Book of Mormon have been largely limited
to macrolevel analysis, such as the use of Isaiah in the Book of Mormon6 or
the relationship between Matthew 5–7 and the temple sermon in 3 Nephi
12–14.7 Others have noted and analyzed the presence of the Bible within
individual chapters.8 These studies have been quite successful at identifying
the nuanced, particular ways in which portions of the biblical text are found
in the Book of Mormon, and have been great additions to the field of Book
of Mormon study. However, this paper argues that, in addition to these types
of macrolevel studies, a microlevel intertextual study would also bear fruit—
one in which individual verses, phrases, or even distinctive vocabulary terms
are given the same type of comprehensive analysis found in the macrolevel
studies.9 This paper will proceed to give two different types of analysis to
demonstrate the usefulness of this microlevel analysis. First, a verse-specific
analysis will be performed on Ether 4:12. Second, a quotation-specific analysis will be performed on the phrase “full of grace and truth.”
And whatsoever thing persuadeth men to do good is of me; for good cometh of
none save it be of me. I am the same that leadeth men to all good; he that will not
believe my words will not believe me—that I am; and he that will not believe me
will not believe the Father who sent me. For behold, I am the Father, I am the light,
and the life, and the truth of the world. (Ether 4:12)

Ether 4:12 provides an intriguing example of a single Book of Mormon
verse brimming with points of contact with the New Testament. In Ether
chapter 4, Moroni interrupts his editing of the Jaredite record to insert a
somewhat lengthy discourse of things that “the Lord said unto [him]” (Ether
4:6). The topic of the discourse is largely the need to repent and come unto
Jesus, as well as the promise that the Jaredite record will come forth at a later
time. Significantly, when Jesus speaks to Moroni throughout this chapter he
speaks with the voice and language familiar to us as the Johannine Jesus—that
is, Jesus according to the writings of John the Beloved. In verse 16, Jesus even
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refers to John, promising that at some future point “my revelations which I
have caused to be written by my servant John [may] be unfolded in the eyes
of all the people,” thus establishing a solid connection to the historical John
outside of the textual allusions within the Book of Ether. But the presence
of the Johannine Jesus is most clearly seen in Ether 4:12, where, in one verse,
readers encounter no less than five points of contact with the Gospel of John.
1. Perhaps the most notable Johannine element found in Ether 4:12 is the
presence of the ego eimi aretology, a form of sacred biography in which God’s
attributes are listed in first person. Ego eimi is Greek for “I am,” and refers to
those places in the Gospel of John where Jesus identifies himself, either with a
predicate nominative such as “the light of the world” or just as “I am.” While
scholars remain divided about just how much theological importance ought
to be attributed to Jesus’ use of ego eimi,10 it is clear that the author of the
Fourth Gospel found it significant enough to include twenty-six examples in
which Jesus used it. The ego eimi sayings typically occur in two forms: those
with a predicate nominative (for example, “I am the light of the world”) and
those without (“I am”). Those with a predicate nominative are more common
in John and incorporate images such as the “bread of life” and the “light of
the world.” Less common but more intriguing are the occasions when Jesus
uses ego eimi without a predicate. This “absolute” usage normally finds Jesus
simply stating “I am,” either in response to the fear of his disciples at the raging of the sea in John 6:20, or in response to the Jews in John 8:58, where he
claims that “before Abraham was, I am.” Both forms of the “I am” formula
are present in Ether 4:12. Jesus states, “I am the same that leadeth man to all
good,” “I am the Father,” and “I am the light, and the life, and the truth of
the world”; in all, there are five uses of “I am” with a predicate. More interesting is the statement by Jesus that “he that will not believe in my words
will not believe me—that I am,” which yields one of only three usages of the
absolute “I am” to occur in the Book of Mormon.11 One scholar has written
that the “absolute use of the ‘I am’ in the Gospels amounts to nothing less
than designating Jesus with the same special referential formula that is used in
the Greek Old Testament for God’s own self-declaration.”12 To put it simply,
when Jesus says in Ether 4:12, “He that will not believe in my words will not
believe me—that I am,” he is expressing that he is the same divine personage
known as Jehovah. In what is likely not a coincidence, this use of the “I am”
formula is noticeable both before and after verse 12. Early on in the discourse,
Jesus states, “I am he who speaketh” (Ether 4:8) and toward the end of the
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discourse in a similar fashion, “It is I that hath spoken it” (Ether 4:19). These
two usages, combined with the six already discussed, bring the total of usages
of the “I am” formula in Ether to eight, all within the span of fourteen verses.
2. Closely related to the Johannine ego eimi formula is the use of images
and symbols as a means of self-designation by the Johannine Jesus. In addition
to “bread of life” or “light of the World,” the Johannine Jesus also states that
he is “the way, the truth, and the life” ( John 14:6), the “good shepherd” ( John
10:14), the “true vine” ( John 15:1), and “the door” ( John 10:9). In Ether 4:12,
Jesus employs the nominal predicates “light, and the life, and the truth of the
world.” This presents something of a curiosity for readers. Although the phrase
“light and life of the world” is not found verbatim in the King James Version, it
appears four other times in the Book of Mormon (Mosiah 16:9; Alma 38:9;
3 Nephi 9:18, 11:11), and six times in Joseph Smith’s revelations (D&C 10:70,
11:28, 12:9, 34:2, 39:2, 45:7). It appears to be a phrase or title for Jesus that is
paralleled in the Gospel of John either in John 1:4, which reads, “In him was
life; and the life was the light of men,” or John 8:12, which reads, “Then spake
Jesus again unto them, saying, I am the light of the world: he that followeth
me shall not walk in darkness, but shall have the light of life.” There may also
be a common point of contact with John 11:25, “I am the resurrection and
the life.” These Johannine usages are the only places in the Bible, not just in
the Fourth Gospel, where these two words occur in any manner similar to the
verse in Ether 4:12. Additionally, Ether 4:12 is unique in the addition of the
nominal predicate “truth,” reminiscent of John 14:6. There is a creativity and
an organic quality to Jesus’ words in Ether 4:12—he does not merely repeat
verbatim what John reports in his Gospel, which would come across as derivative or merely a biblical imitation. Instead, the reader of the Book of Mormon
encounters a Jesus who speaks in a similar fashion to the Johannine Jesus, yet
with enough added nuances to challenge the reader to interrogate the text
further. One logical question would be, why does Moroni’s Jesus sound like
John’s Jesus? One answer could be that Jesus found John’s words to be the
most accurate in demonstrating his divine state, and thus employed a similar
language when speaking to the Nephites and later Moroni. Another possibility is that John’s own vocabulary, syntax, and phrase reflect how Jesus spoke
and that his Gospel depicts that in its presentation of Jesus.
3. While the primary purpose of the ego eimi sayings may have been to
impart “a theological meaning which involves the idea of a heavenly, unique
figure among human beings, to whom the quality of the divine is to be
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What Has Moroni to Do with John?

We often use modern revelation to shed light upon the Bible, but we can likewise expand our understanding of the Restoration scriptures by using Bible passages.

attached,”13 the use of the nominal predicates allows Jesus to posit “himself
in his exclusivity as the one sent by the Father and hence as the only way.”14
This leads us to the third thread of Johannine thought present in Ether 4:12,
namely the idea of Johannine dualism. There is clearly a duality in John’s
Gospel where salvation is concerned. The idea that Jesus is the only true “door”
through which all who enter “will be saved” is irrefutable and nonnegotiable.
Only those who “believe on his name” will receive from Jesus “the power to
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become the sons of God.” While this dualism can be seen to run through
all of Christianity, it appears most explicitly in John’s Gospel. Without the
“light,” there is only darkness. Without the “shepherd,” the sheep are lost.
Without the “life,” there is only death. The Johannine Jesus frankly claims,
“No man cometh unto the Father, but by me” ( John 14:6). While the Book
of Mormon does soften the blunt rhetoric of John’s Gospel, there are still
similarities between the two texts on the question of dualism. The opening
lines of Ether 4:12 state, “And whatsoever thing persuadeth men to do good
is of me; for good cometh of none save it be of me. I am the same that leadeth
men to all good; he that will not believe my words will not believe me.” This
dualist perspective is found in other Book of Mormon writers as well. For
example, Nephi wrote that “this is the way; and there is none other way nor
name given under heaven whereby man can be saved in the kingdom of God”
(2 Nephi 31:21).
While this dualism is found in both the Fourth Gospel and the Book
of Mormon—often employing similar language as a way of introducing that
idea—it is the subtle shift in tone between the two texts that allows readers to
see the underlying value of agency. In the Fourth Gospel, the primary emphasis is upon the awareness of the believers. Those who will be saved are those
who recognize Jesus. In the poignant parable of the Good Shepherd, Jesus
teaches that “I am the good shepherd, and know my sheep, and am known
of mine. . . . My sheep hear my voice, and I know them, and they follow me”
( John 10: 14, 27). Additionally, Jesus states that “No man can come to me,
except the Father which hath sent me draw him [in]” ( John 6:44).15 Agency
is certainly implicit in the Fourth Gospel, as believers must make the decision
to “follow me,” but time after time John emphasizes that men and women
must recognize that Jesus is the Son of God, such as Jesus’ encounters with
Nicodemus ( John 3), the Samaritan woman ( John 4), the masses ( John 6),
the Jews ( John 8), the man born blind ( John 9) and even Thomas ( John
20).16 On the other hand, the Book of Mormon authors take what is implicit
in John, the idea that choice accompanies recognition, and make it explicit.
Father Lehi reminds Jacob that “men are free according to the flesh; and all
things are given them which are expedient unto man. And they are free to
choose liberty and eternal life, through the great Mediator of all men, or to
choose captivity and death, according to the captivity and power of the devil”
(2 Nephi 2:27). That Jacob himself understands the importance of agency
is demonstrated by a statement similar to Lehi’s: “Therefore, cheer up your
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hearts, and remember that ye are free to act for yourselves—to choose the way
of everlasting death or the way of eternal life” (2 Nephi 10:23). The distinction
between recognition and choice may only be a subtle one, but recognizing it
may allow readers of the Book of Mormon to look for recognition scenes in
that text similar to those in the Gospel of John, to see if the Book of Mormon
makes implicit what John makes so eloquently explicit.
4. A fourth similarity between Ether 4:12 and the Fourth Gospel is present in Christ’s assertion “I am the Father.” While we have already noted the
significance of this statement as part of the ego eimi formula, it also alludes
to another aspect of Johannine Christology, namely the idea that Jesus Christ
is somehow both the Father and the Son. In perhaps the single most striking statement in all of the Fourth Gospel, Jesus claims “I and my Father are
one” ( John 10:30). When the Jews take up stones to punish him for his
blasphemy, he again asserts that “the Father is in me, and I in him” ( John
10:38). Jesus unmistakably claims unity with the Father, and one of the major
Christological themes running throughout the Fourth Gospel is just how
close the link is between Jesus and the Father, suggested by Jesus’ titles such
as “logos” (“the Word,” John 1:1)17 and “only begotten of the Father” ( John
1:14)18 and his being “in the bosom of the Father” ( John 1:18).
However, while the Johannine Jesus may claim that he “and the Father
are one” ( John 10:30), he never states with absoluteness, as Jesus does in
Ether 4:12, that “[he is] the Father.” This statement serves as both an appropriation of the ego eimi formula and the link between Father and Son, but
with a slight twist. In previous chapters, the Book of Mormon had made
much of the identification of Jesus as “the Father.” Abinadi’s speech before
King Noah in Mosiah 15 notes several ways in which Jesus is also properly
termed “the Father,” while just prior to his mortal incarnation, Jesus told
Nephi, “Behold, I come unto my own, to fulfill all things which I have made
known unto the children of men from the foundation of the world, and to do
the will, both of the Father and of the Son—of the Father because of me, and
of the Son because of my flesh” (3 Nephi 1:14). For readers of the Book of
Mormon familiar with both Abinadi’s teachings and the ambiguous relationship between Jesus and the Father in the Fourth Gospel, Jesus’ claim in Ether
4:12 is a striking one, challenging the reader to reconcile what Jesus is stating
in Ether 4:12 with what they know from the Gospel of John.
5. Closely related to this idea that Jesus and the Father “are one” is the
Christological idea that Jesus acts as an “agent” for the Father, often expressed
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in the Fourth Gospel by the title “Son.” This idea of Jesus as “agent” is perhaps
most resounding in a discourse given by Jesus to the Jews in John 5, one for
which the Jews also attempt to stone him because he was “making himself
equal with God” ( John 5:18). In this discourse Jesus states that “The Son
can do nothing of himself, but what he seeth the Father do: for what things
soever he doeth, these also doeth the Son likewise” ( John 5:19). This suggests
that Jesus, although he may be acting as a figure of mediation or agency on
behalf of the Father, does not exercise independent action outside of what he
has seen the Father do. This unity is again emphasized a few verses later, when
Jesus states, “He that honoureth not the Son honoureth not the Father which
hath sent him” ( John 5:23). Additionally, the Son carries the full authority
of the Father, as demonstrated in John 5:22, “For the Father judgeth no man,
but hath committed all judgment unto the Son,” and 6:27, “Labour not for
the meat which perisheth, but for that meat which endureth unto everlasting
life, which the Son of man shall give unto you: for him hath God the Father
sealed.” Yet a great deal of ambiguity surrounds this Christology. Jesus says
on one hand that “I and my Father are one” but also that “my Father is greater
than I” ( John 10:30 and 14:28). Certain verses in the Gospel of John hint at
a definite individuality of the Son. The Father sent the Son ( John 3:16), he
loves the Son ( John 3:35), the Son is obedient to the Father ( John 4:34), and
finally, the Father is greater than the Son ( John 14:28). The Son is a divine
agent who participates in the will and plan of the Father, and yet manages to
maintain his own distinctiveness.
Jesus, interestingly enough, maintains much of this same ambiguity
when he speaks to Moroni. As previously noted, Jesus identifies himself with
the phrase “I am the Father.” Yet he can also claim, “He that will not believe
me will not believe the Father who sent me” (Ether 4:12). Clearly Jesus sees
himself as a being distinct from the Father, yet he feels free to identify himself
as “the Father” himself, leaving the reader with an image of a Jesus who is both
sender and sent.19 One of the striking characteristics of both the Gospel of
John and the Book of Mormon is that both texts share in common the titles
“Father” and “Son,” but they each give different definitions for how those
titles ought to be understood. In John, Jesus is called the “Father” because he
acts as agent for the Father, but he never suggests that they are interchangeable—they are clearly two separate beings. In the Book of Mormon, Jesus can
accurately be called the “Father” and the “Son.” In the case of the Book of
Mormon, however, “Father” does not refer to “God the Father” but to Jesus
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in his capacity as the Creator of the universe as the “Father” of our spiritual
rebirth, as well as of creation (for example, Mosiah 3:8 and Helaman 14:12).
By bringing both texts into play, the reader emerges with a picture of Jesus
who is properly termed “the Father” both in the sense of his intimate yet
distinct relationship with God the Father but also due to his creative and
redemptive actions, leading to believers being called “the children of Christ,
his sons and his daughters; for behold, this day he hath spiritually begotten
you” (Mosiah 5:7). Again, the intertextual study of the Bible and the Book of
Mormon serves to highlight the nuances within the text, which can then be
further explored and can help shed light on difficult concepts, asking its readers to resolve the tension between texts in fresh ways.
A second type of intertextual microlevel study of the Book of Mormon
is what can be termed “quotation-specific analysis,” meaning that instead of
taking a single verse and unpacking its various meanings and allusions, we
take one specific quotation and trace its use throughout the entire Book of
Mormon. In order to gain the best results, the quotation should ideally be
somewhat unique, contain meaningful words, and have its context readily
understood. Noting where words appear in a consecutive manner between
the Bible and the Book of Mormon is useful to an extent, but the Book of
Mormon often expands upon the language of the Bible, interchanging, adding, or subtracting words from a phrase, meaning that special attention ought
to be paid to what constitutes a “quotation” or “allusion.”20 It is important not
to consider a phrase as a quotation merely because it has four or five words in
a row that match up with a phrase in the Bible; yet, one should not dismiss
a phrase as a quotation simply because it does not. For example, the phrase
“full of grace and truth” is clearly recognizable as occurring in John 1:14. It is
found, in one fashion or another, in four places in the Book of Mormon. Yet
all four of the Book of Mormon references to “full of grace and truth” differ
in some respect from each other in terms of language. It is these slight differences that catch the reader’s eye and add nuance and meaning to the context
of the quotation within the Book of Mormon.
“And the Word was made flesh, and dwelt among us, (and we beheld his
glory, the glory as of the only begotten of the Father,) full of grace and truth”
( John 1:14). This verse comes in the middle of John’s lengthy Prologue, in
which he expounds on such weighty topics as Jesus’ pre-mortal existence,
close relationship with the Father, and incarnation in the flesh. The reference
to Jesus being “full of grace and truth” is likely an allusion to Exodus 34:6–7,
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where Jehovah, in response to Moses’ desire to “shew me thy glory,” replies,
“The Lord, The Lord God, merciful and gracious, longsuffering, and abundant
in goodness and truth, keeping mercy for thousands, forgiving iniquity and
transgression and sin, and that will by no means clear the guilty; visiting the
iniquity of the fathers upon the children, and upon the children’s children,
unto the third and to the fourth generation.” Thus John is turning his reader’s
attention back to the Old Testament and claiming that “the glory revealed to
Moses when the Lord passed in front of him and sounded his name . . . was
the very same glory John and his friends saw in the “Word-made-flesh.”21
The phrase “full of grace and truth” appears, with some minor modifications, four times in the Book of Mormon:
Wherefore, redemption cometh in and through the Holy Messiah; for he is full of
grace and truth. (2 Nephi 2:6)
I say unto you, that I know of myself that whatsoever I shall say unto you, concerning that which is to come, is true; and I say unto you, that I know that Jesus
Christ shall come, yea, the Son, the Only Begotten of the Father, full of grace, and
mercy, and truth. And behold, it is he that cometh to take away the sins of the world,
yea, the sins of every man who steadfastly believeth on his name. (Alma 5:48)
And not many days hence the Son of God shall come in his glory; and his glory
shall be the glory of the Only Begotten of the Father, full of grace, equity, and truth,
full of patience, mercy, and long-suffering, quick to hear the cries of his people and
to answer their prayers. (Alma 9:26)
Thus they become high priests forever, after the order of the Son, the Only
Begotten of the Father, who is without beginning of days or end of years, who is full
of grace, equity, and truth. And thus it is. Amen. (Alma 13:9)

The first use of “full of grace and truth” comes from Lehi’s speech to Jacob. It
fits very nicely into the context of Lehi’s speech, which is that Jesus is uniquely
qualified to answer “the ends of the law” (2 Nephi 2:7). Lehi returns to this
theme again in 2 Nephi 2:8, stating in similar language that no one can return
to the presence of the father except “through the merits, and mercy, and grace
of the Holy Messiah.”
The next three usages of “full of grace and truth” all come from the Book
of Alma, and each occurs in lengthy sermons given by Alma the Younger to
the cities of Zarahemla and Ammonihah. Significantly, the phrase “full of
grace and truth” has been modified in these three instances. Alma 5:48 and
13:9 have an additional noun accompanying the phrase “full of grace and
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truth,” “mercy” and “equity,” respectively. Alma 9:26 parallels 13:9 in the
inclusion of “equity,” but also sees the insertion of “full of patience, mercy,
and long-suffering, quick to hear the cries of his people and to answer their
prayers.” The question for readers of the Book of Mormon is why? The phrase
“full of grace and truth” is noticeable enough that playing with the wording
of the John 1:14 would certainly garner the attention of the reader. So what
are we, as readers, supposed to take away from the inclusion of “mercy” and
“equity?” In this case, the context of both verses is useful. In Alma 5, Alma
the Younger is speaking to the Nephites in Zarahemla. It is clear that many of
those in Zarahemla are struggling with their faith, but Alma’s speech provides
the proper incentive to a restoration of order, the conversion of many
new members, and the excommunication of those who refused to repent
(Alma 6:1–3). On the other hand, Alma’s speech to the Nephites living
in Ammonihah falls upon deaf ears. He and Amulek are imprisoned after
being forced to watch as many of the Nephites who had responded to their
message are brutally burned to death. In each city, the word inserted between
“grace” and “truth” serves to foreshadow the fate of those who dwell there. To
Zarahemla, the Lord will demonstrate mercy in not punishing those who had
temporarily lapsed in their faith; in fact, he welcomes them back into the fold.
To Ammonihah, the Lord brought the full weight of his equity upon the city:
And thus ended the eleventh year of the judges, the Lamanites having been driven
out of the land, and the people of Ammonihah were destroyed; yea, every living soul
of the Ammonihahites was destroyed, and also their great city, which they said God
could not destroy, because of its greatness.
But behold, in one day it was left desolate; and the carcasses were mangled
by dogs and wild beasts of the wilderness. Nevertheless, after many days their dead
bodies were heaped up upon the face of the earth, and they were covered with a
shallow covering.
And now so great was the scent thereof that the people did not go in to possess
the land of Ammonihah for many years. And it was called Desolation of Nehors;
for they were of the profession of Nehor, who were slain; and their lands remained
desolate. (Alma 16:9–11)

The fourth and final use of “full of grace and truth” is also notable for how
it fits into the context of Alma’s encounter with the Ammonihahites. Early in
Alma 9, those in Ammonihah disdainfully ask Alma, “Who is God, that sendeth no more authority than one man among this people, to declare unto them
the truth of such great and marvelous things?” (Alma 9:6). In response, Alma
does two significant things. First, he reminds them of the Lehite covenant,
and what happens to those who break it:
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Behold, do ye not remember the words which he spake unto Lehi, saying that:
Inasmuch as ye shall keep my commandments, ye shall prosper in the land?
And again it is said that: Inasmuch as ye will not keep my commandments ye
shall be cut off from the presence of the Lord.
Now I would that ye should remember, that inasmuch as the Lamanites have
not kept the commandments of God, they have been cut off from the presence of
the Lord.
Now we see that the word of the Lord has been verified in this thing, and the
Lamanites have been cut off from his presence, from the beginning of their transgressions in the land. (Alma 9:13–14)

Second, Alma recites the words which were spoken to him by an angel, including the description of the Lord found in Alma 9:26: “And not many days
hence the Son of God shall come in his glory; and his glory shall be the glory
of the Only Begotten of the Father, full of grace, equity, and truth, full of
patience, mercy, and long-suffering, quick to hear the cries of his people and
to answer their prayers.” If the phrase “full of grace and truth” in the Gospel of
John was intended to allude back to Exodus 34:6–7, this description of Jesus
as one who is “full of grace, equity, and truth, full of patience, mercy, and longsuffering, quick to hear the cries of his people and to answer their prayers” is
an even stronger connection. By turning the attention of his Ammonihah
audience back to both Jehovah’s encounter with Moses on Mount Sinai and
the nature of his covenant relationship with his people, Alma is carefully
answering their question of “Who is God?” Jehovah may be a God who is
“full of grace and truth,” but he is also a God who will not “clear the guilty”
and is not afraid to visit “the iniquity of the fathers upon the children, and
upon the children’s children, unto the third and to the fourth generation,” to
leave “desolate” those who ignore his covenant (Exodus 34:6–7).
By more closely linking the Book of Mormon with the Bible, as Alma 9:26
does by expanding upon the words of God to Moses, the Book of Mormon
goes beyond even John’s own attempt to recapitulate the Exodus theophany.
In this passage readers observe most clearly that the Book of Mormon does
not merely reproduce the language of John, but more fully realizes the connection or link (in this case Moses) common to both. Alma 9:26 is a remarkable
composition, one that helps demonstrate the value of a quotation-specific
analysis. Readers identify points of contact shared by both the Bible and the
Book of Mormon and examine closely the context of the Book of Mormon
quotations. Then, by closely monitoring possible similarities and differences
in areas such as word choice and word order, readers will be able to identify
and explore the nuances present within the text that might not be as apparent
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upon a traditional reading. An additional value of a microlevel intertextual
study is that it allows readers to push beyond thorny issues such as means of
translation or Joseph Smith’s “lack” of education. The Bible and the Book of
Mormon are undeniably inspired texts, and the points of contact between
them seem intended to be found and pondered.22 Readers can now focus on
why a particular verse or group of verses is present in both texts, rather than
getting stuck on how they may have gotten there in the first place.
What the question laid out in this paper comes down to is this: Is there
significant meaning to the use of biblical phrases and passages in the Book of
Mormon beyond mere rhetoric? Can a meaningful dialogue be established
between the Bible and Restoration scripture, one that extends to issues of
theology and textuality? Or is the presence of biblical verse in Restoration
scripture best understood as God just adopting a voice, one with a certain
distinction that faithful readers of the Bible will recognize, without pronouncing value or validity upon the text outside of its uniqueness? On the
one hand, God’s appropriation of certain biblical texts in order to provide a
voice could be interpreted as severing any link with the original context. It is
a rhetorical construct, nothing more. On the other hand, this biblical appropriation could be seen as pushing readers to dig more deeply, to ask again,
why Jesus chose this particular verse or author to provide his voice, challenging the reader to merge or amalgamate both ancient and modern scripture to
formulate an answer.
Interestingly, 2 Nephi 3:12 contains a prophecy particularly relevant to
this question. In this passage, Lehi tells his son Joseph the following:
Wherefore, the fruit of thy loins shall write; and the fruit of the loins of Judah shall
write; and that which shall be written by the fruit of thy loins, and also that which
shall be written by the fruit of the loins of Judah, shall grow together, unto the
confounding of false doctrines and laying down of contentions, and establishing
peace among the fruit of thy loins, and bringing them to the knowledge of their
fathers in the latter days, and also to the knowledge of my covenants, saith the Lord.
(2 Nephi 3:12)

It seems possible that this “growing together” could be partially accomplished
through the blending of language and phrasing, and thus the similarity in
language between the Bible and Book of Mormon ought to be viewed as
forming a necessary and pivotal partnership. If this is the case, then there is
certainly value in acknowledging a dialogue between the Bible and the Book
of Mormon and in examining more closely how and why they are “growing
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together.” A microlevel examination of this sort that focuses its attention
upon individual verses or even quotations within a verse, such as the ones
performed in this paper, has the potential to yield fruitful results, in the form
of both answers and additional questions. Hopefully, this brief paper serves
as a gauge for just how potentially rich and rewarding an intertextual study
of the Bible and Restoration scripture could be, as well as an indicator of the
breadth of the ground that has yet to be fully covered.
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“What I like about silent lessons is that the Spirit teaches me directly. And what I get out of the class might be completely different from what somebody else gets.”

The Silent Lesson
j o h n h i lto n i ii

John Hilton III (johnhiltoniii@byu.edu) is an assistant professor of ancient scripture at BYU.

O

ne day during my second semester as a part-time seminary teacher, a
student named Mindy came into class and asked, “Brother Hilton, are
we going to do a silent lesson this year?” When I told her that I had never
heard of a silent lesson, she said, “Brother Kirkham just taught a silent lesson,
and I heard it was really awesome. You should ask him how to do it.”
Wanting to be a good seminary teacher, I approached Brother Kirkham
and asked him to teach me about silent lessons. He obliged, and I began regularly using them in a variety of gospel settings, including seminary lessons,
Young Men and Young Women classes, institute courses, BYU religion classes,
Especially for Youth sessions, and Education Week classes. Silent lessons provide a unique way to help students have an in-class experience that helps them
connect directly with the scriptures and the Spirit.
While some teachers already use silent lessons, many may not be familiar
with this approach. In this article, I will define silent lessons, explain how
they can fit into the context of Latter-day Saint gospel classrooms, provide
an example of a silent lesson, and suggest how to navigate around potential
pitfalls associated with this pedagogical approach. Before discussing silent
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lessons in a Latter-day Saint context, it might be helpful to recognize that
this approach has been used in other contexts for some time.
Background

A silent lesson is just what its name implies—a lesson in which there is no
talking. In some versions of silent lessons, neither teachers nor students speak.
In other versions, only the students do not speak; and in still others, only
teachers do not speak, but students can. In many instances within a Latterday Saint context, the teacher prepares thought-provoking questions along
with images and passages of scriptures so that students can silently ponder
these during the class period.
Educators generally agree that variety is an important part of good pedagogy.1 An occasional silent lesson can provide some of that variety. Several
writers have advocated this approach, for at least a century. An article published in 1883 advocated an approach in art instruction in which the learners
were completely silent and learned only from observation. The article states,
“The watchers have probably learned more in the course of that silent lesson
than during three times the amount of verbal instruction.”2 In 1912, a journal
entitled Primary Education encouraged educators to, “for a change, have a
silent ‘lesson.’”3 In 1915, the Ohio Educational Monthly similarly stated, “For
variety . . . have an occasional silent lesson.”4 A book titled First Spelling Book,
published in 1914, also encouraged teachers to employ silent lessons.5
More recently, an educator named Eugene P. Smith discussed using a
silent lesson when teaching math to students in China.6 This lesson, which
focused on mathematical functions, was based on students working on the
board and receiving silent feedback from their instructor on their performance. Dave Hewitt also wrote about using silent lessons when teaching
math. Hewitt works in teacher education and taught his students to utilize
silent lessons when teaching their own students. He said that this approach
would help student teachers “work with pupils in a way which was different
to the way in which they had normally worked with pupils up to that point
in time. In this way [he] hoped [the student teachers] would come to know,
through their own experience of working with pupils, different ways of working and extend the possibilities open to them in the future.”7
Teacher Gabi Bonner spoke of her reasoning behind using a silent lesson
with students who were learning English: “I was . . . hoping the ‘novelty value’
of a completely silent lesson might also capture and sustain their attention and
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interest.”8 Silent lessons have been used in a variety of other fields, including
fencing.9 Educators note that a key benefit of silent lessons is that it provides
a unique setting outside the normal routine of class that can become a catalyst
for significant learning.
The Silent Lesson in a Latter-day Saint Context

Several examples of silent lessons are available in online forums and blogs
regarding Latter-day Saint teaching. For example, Eric Carter wrote about
a silent lesson he taught in seminary about Nephi’s psalm.10 Kate Porter
shared a silent lesson designed for Young Women classes that focused on the
Atonement.11 Another Church member created a silent lesson to be used at
Christmas as a special Mutual activity.12 One woman created a silent lesson
to be used at Young Women’s Camp.13 A group of seminary teachers worked
together and created a silent lesson that utilized different rooms in the building to more effectively teach a large group of students.14
The genre of silent lesson that my student requested, and the type I have
found to be particularly powerful, is a lesson in which nobody talks—at least
not until the very end of the lesson. It combines scripture passages, reflective
questions, video clips, and music into a seamless blend of silent searching and
pondering. This approach can help create an environment where the Spirit
can do the teaching. A seminary student (not mine) wrote about a silent lesson that she had been taught in seminary: “Truly one of the most spiritual
experiences of my life happened today in seminary!! Today we had a silent
lesson. . . . I actually like silent lessons! They just invite the Spirit so much!”15
Silent lessons can put students in a position where they are responsible
to capture their own valuable insights. This type of instruction is important
because, as Elder David A. Bednar explained, “the most important learnings
in life are caught—not taught.”16 Similarly, in a 2011 question-and-answer
session with employees of Seminaries and Institutes, Elder Bednar counseled
teachers to “get out of the way.” He later said, “I would just simply pose this
question: How do I invite these young people to learn for themselves?”17 I
believe that silent lessons can at times do just that.
After using a silent lesson, teachers can point out to students that they
just participated in the process of silently studying the scriptures, asking and
answering questions, and actively looking for meaningful phrases. These are
all activities students can do during their personal scripture study at home.
When students understand that they can have powerful experiences in their
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personal study, they can be more motivated to seriously search the scriptures
on their own.
Sample Silent Lessons

There are many scripture blocks that can be appropriately taught using a
silent lesson. In particular, lessons that focus on a powerful event, such as the
Crucifixion, Christ’s visit to America, or the Martyrdom lend themselves to
this approach.18 In order to help readers visualize what such a silent lesson
might look like in practice, I have placed one online. In the next section as
I explain this silent lesson, I will refer to PowerPoint slides that are available
for download as part of a .zip file at http://www.johnhiltoniii.com/silent-lesson.
This .zip file contains the PowerPoint presentation and its associated media
files (the media files are already embedded into the PowerPoint).19 It is only
one example of what a silent lesson could look like; I certainly do not intend
to insinuate that it is the best example of a silent lesson, but provide it in
hopes that it will spark further exploration about how silent lessons can be
developed and utilized. The PowerPoint is intentionally plain so as to not
distract from its message. My purpose in posting the file is to show how video
and music clips can be integrated with a PowerPoint to create a learning experience for students. By way of context, this particular lesson was taught in
the context of Religion 121, a Book of Mormon course that covers 1 Nephi–
Alma 29.
A Silent Lesson for Mosiah 14–16

As students walked into the room, I had a slide posted on the screen that said,
“Welcome to a very special day.” I waited an extra thirty seconds after the bell
rang before starting class to give latecomers an extra opportunity to be seated
before the lesson began. Rather than asking the class to quiet down so that
class could begin, I turned off all of the lights and advanced the PowerPoint
one slide forward (in most of the settings where I have taught silent lessons,
having the lights turned off has added to the ambience. Typically, there is
enough light from the projector to allow students to read the passages we are
studying. In some cases, students have used light from their cell phones to
read scripture passages).
Students immediately stopped talking and started reading what was on
the screen: “Today’s class will be a Silent Lesson. We’ll focus less on using
our ears/mouth and more on using our eyes. Please open your scriptures to
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Mosiah 14. All you need today is scriptures and something to write with. Feel
free to adjust your seats so you can see the screen better.”
At this point, students could tell that the class period they were about to
experience would be different. I believe that this can heighten readiness to
learn and, when done appropriately, create an environment in which students
are willing to expend more effort in asking the Holy Ghost to be with them.
Next I directly asked them to invite the Spirit by putting the following message on the screen: “Let’s begin with an opening prayer. Please offer a silent
prayer on your own and invite the Holy Ghost to be with you and our class
as a whole.”
With these preliminary messages behind us, we could turn our focus to
the scriptures. The remainder of the lesson used slides that invited students
to read passages, showed video clips that related to those passages, and asked
students to write down responses to reflective questions that related to the
verses and media that students were experiencing.
I have found it effective to have students read something from the scriptures and then see that same scene visually portrayed. Principles of good
pedagogy, such as giving students something to look for and asking questions
that invite pondering, also play a vital role in silent lessons. For example, at
one point I invited students to carefully read Mosiah 14:7 and 15:5–6 and
asked them to find phrases that stood out as they read. I also asked them a
question about a specific phrase and how they could apply it to their lives.
Next, students saw a video clip that portrayed the events of these verses.
In this way, students were able to actively participate by reading about the
Savior’s Atonement, seeing a depiction of this scene, and hopefully inviting
the Holy Ghost to witness of the truth and power of this event as they wrote
about their feelings (see slide below).

·· Carefully read Mosiah 14:7 and Mosiah 15:5–6
·· What phrases stand out to you?
·· What do you think is significant about the phrase “opened not his mouth”?
Could you stay quiet if others were mocking you? Write down your responses.
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Again, my hope as I do silent lessons is that students will ponder the
questions, write down responses, and reflect on their feelings as they read
the verses. At the end of many silent lessons (including this one), there is
an opportunity for the teacher and students to share their testimonies about
what they have been studying. Many teachers have found that this time for
sharing is the most powerful part of the class period. Thus teachers should
pace their silent lessons in such a way that there is ample time at the end of
class for students to share. Sometimes, inviting students to share a phrase
from the scriptures that was particularly meaningful to them can be an effective way of creating a nonthreatening environment for sharing testimonies. It
may also be helpful to privately invite one or two students before class begins
to share their testimonies at the appropriate point in the lesson in order to
prime the sharing pump.
Potential Problems

As with many teaching methods, there are a number of important issues to
consider when contemplating the use of silent lessons. Perhaps one of my most
important concerns relates to the possibility of manipulating students’ feelings by creating an emotional, rather than a spiritual, environment. Clearly,
this is something that teachers must guard against. When approached in a
spirit of humility, the silence, scriptures, and media can work together to create a uniquely powerful environment where the Spirit can teach; however,
teachers should take care to not sensationalize the approach.20 My second
caution to teachers is to avoid overusing this type of lesson. Personally, I do
not present them more than once per semester.21
Some may be concerned about the effort involved in creating silent
lessons. To find and arrange the media clips necessary to produce this type
of silent lesson can be very time consuming. However, with the increasing
number of video clips available from the Church (e.g., the Bible videos,
Mormon Messages, Mormon Messages for Youth, and so on), finding media
to integrate is not as difficult as it once was. To ameliorate the time concerns,
teachers in some instances can share the silent lessons they create with others.
While this collaboration needs to be done within the bounds of propriety,22
I have greatly benefited from colleagues who have shared their silent lessons
with me. I in turn have made modifications to those lessons and then given
them to others. One institute teacher received a silent lesson from another
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teacher, but was able to make modifications as he was inspired to do so. He
wrote:
I tried [the silent lesson] on my night class, which lasts 90 minutes, and my students
really liked it. . . . In fact, it turned out to be one of the most powerful lessons we
have had this year. During the lesson in a few places I wanted to share a thought or
ask a different question, so instead of saying anything out loud I would click on the
PowerPoint, add a page and then type something right on the screen. . . . The kids
would read along as I typed and then respond. The few times I did this really added
to the Spirit. At the end I had a slide that said something like . . . “In a few minutes
I will break the silence and ask you to share your feelings and testimony about what
the Spirit has taught you tonight. . . . Please be ready to share if you would like.” That
turned out to be a really awesome little testimony meeting about the Savior and
Easter. Several of the students also made comments on the process of learning they
had experienced and said that they realized that they could apply the same kinds of
questions and journal writing into their own personal scripture study.23

In this case, the teacher was able to modify what had originally been
created to be even more effective in his setting. His students experienced a
powerful way of learning and articulated ways in which they could further
apply this in their lives.
Conclusion

Some of the most powerful teaching moments in my career have come during silent lessons. I believe this is because of the unique way in which a silent
lesson can invite the Spirit. One seminary student (not mine) wrote of her
experience with a silent lesson: “It was probably one of the most powerful
lessons I’ve ever had. We relied on the Spirit to be our teacher, and for the first
time, I realized that the Atonement didn’t account just for our sins but also
for our trials and sufferings. I realized that the Savior understood me and how
I feel.”24 Such statements are written not only by seminary students. After I
taught a silent lesson to a classroom full of returned missionaries, one wrote,
saying, “It was a beautiful experience, and I needed it very much.”25 Another
student wrote, “What I like about silent lessons is that the Spirit teaches me
directly. And what I get out of the class might be completely different from
what somebody else gets.”26
A teacher used a silent lesson at a session of Especially for Youth. Speaking
of this experience, he wrote that it was “by far the best teaching experience
of my life. I had 300 students engaged in learning on their own. After the
lesson on Thursday evening and all day Friday all the students came up and
said how much they loved the lesson. It set me up for the [lesson on Friday]
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as I reminded my students that their favorite lesson was one that I did not
participate in. . . . I reminded them they did not need EFY . . . because silent
lessons can be self-taught as they take control of their role in learning.”27
Over the years, I have lost track of my old student Mindy; however, I am
still grateful to her for suggesting that I try to teach a silent lesson. Many of
my favorite teaching experiences have come on days when I have said next
to nothing. Silent lessons can provide variety to invite student attention and
create a powerful environment in which students turn heavenward and learn
directly from the Spirit.
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The Church is subject to the Lord, not to popular opinion. When it comes to doctrines, principles, or ordinances of the
gospel, change is a matter of revelation from the Lord to his prophet.

Revelation on
the Priesthood,
Thirty-Five Years Later
e . da le le ba ro n

E. Dale LeBaron (1934–2009) was a professor emeritus of Church history and doctrine at
BYU when this article was published.

Editor’s note: On September 30, 1978, President N. Eldon Tanner presented
Official Declaration 2 for a sustaining vote at general conference. It was unanimously approved. This declaration is now introduced with a new heading in the
2013 edition of the scriptures: “The Book of Mormon teaches that ‘all are alike
unto God,’ including ‘black and white, bond and free, male and female’ (2 Nephi
26:33). Throughout the history of the Church, people of every race and ethnicity
in many countries have been baptized and have lived as faithful members of the
Church. During Joseph Smith’s lifetime, a few black male members of the Church
were ordained to the priesthood. Early in its history, Church leaders stopped
conferring the priesthood on black males of African descent. Church records offer
no clear insights into the origins of this practice. Church leaders believed that
a revelation from God was needed to alter this practice and prayerfully sought
guidance. The revelation came to Church President Spencer W. Kimball and
was affirmed to other Church leaders in the Salt Lake Temple on June 1, 1978.
The revelation removed all restrictions with regard to race that once applied to
the priesthood.”
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To celebrate the anniversary of Official Declaration 2, we reprint this classic
article, with minor changes, from Sperry Symposium Classics: The Doctrine and
Covenants. Another classic article on the topic appeared in Religious Educator
4, no. 2, by Richard E. Bennett, “‘That Every Man Might Speak in the Name of
God the Lord’: A Study of Official Declaration 2” (online at rsc.byu.edu).

A

s a young boy in Primary memorizing the ninth article of faith, I never
imagined that I would live to see the Lord reveal anything as “great and
important” as the revelation of June 1978, which extended priesthood and
temple blessings to all worthy male members of the Church. Elder Bruce R.
McConkie, who was present when this revelation was received, stated: “It
was a revelation . . . that would reverse the whole direction of the Church,
procedurally and administratively; one that would affect the living and the
dead; one that would affect the total relationship that we have with the world.
. . . This affects what is going on in the spirit world. . . . This is a revelation of
tremendous significance.”1
As far as we know, this was the first time since Cain and Abel that all the
blessings of the gospel of Jesus Christ were made available to all people of all
races living upon this earth. And it was the first time that temple ordinances
could be performed for all people back to the beginning of time.
On September 30, 1978, at the 148th Semiannual General Conference of
The Church of Jesus Christ of Latter-day Saints, President N. Eldon Tanner,
First Counselor in the First Presidency, read Official Declaration 2, which
included the following:
In early June of this year, the First Presidency announced that a revelation had been
received by President Spencer W. Kimball extending priesthood and temple blessings to all worthy male members of the Church. . . . This revelation . . . came to him
after extended meditation and prayer in the sacred rooms of the holy temple. . . .
We have pleaded long and earnestly in behalf of these, our faithful brethren
[from whom the priesthood has been withheld], spending many hours in the Upper
Room of the Temple supplicating the Lord for divine guidance.
He has heard our prayers, and by revelation has confirmed that the long-promised day has come when every faithful, worthy man in the Church may receive the
holy priesthood, with power to exercise its divine authority, and enjoy with his loved
ones every blessing that flows therefrom, including the blessings of the temple. . . .
Recognizing Spencer W. Kimball as the prophet, seer, and revelator, and president of The Church of Jesus Christ of Latter-day Saints, it is proposed that we as
a constituent assembly accept this revelation as the word and will of the Lord. . . .
The vote to sustain the foregoing motion was unanimous in the affirmative.
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Of the revelations now in the Doctrine and Covenants, this is the only
one received within the past ninety-five years. Because this important revelation is so relevant to us today, it should receive our careful and prayerful study.
It should have a deep spiritual influence upon our souls and lives. The manner
in which the revelation on the priesthood was revealed and accepted is powerful evidence of the Church’s inspired leadership, the Lord’s divine direction,
and the members’ discipleship.
Before the Revelation on the Priesthood

Clearly, the gospel is intended for all people. In the preface to the Doctrine
and Covenants, the Lord declared, “For verily the voice of the Lord is unto
all men. . . . And the voice of warning shall be unto all people. . . . Wherefore
the voice of the Lord is unto the ends of the earth” (D&C 1:2, 4, 11). Then, in
the appendix to this book of scripture, the Lord stated: “And this gospel shall
be preached unto every nation, and kindred, and tongue, and people” (D&C
133:37). There are seventy-eight references in the Doctrine of Covenants pertaining to the Lord’s dealings with every nation or with the nations of the earth.
Modern prophets have echoed that message. For example, Elder
McConkie taught that before the Second Coming of the Savior, stakes will
be organized in Communist China, Russia, and other nations where the gospel was not then established.2 President Spencer W. Kimball said in a great
visionary message:
“Go ye into all the world, and preach the gospel to every creature.” (Mark 16:15.) . . .
. . . Surely there is significance in these words! There was a universal need and
there must be universal coverage. . . .
. . . It seems to me that the Lord chose his words when he said “every nation,”
“every land,” “uttermost bounds of the earth,” “every tongue,” “every people,” “every
soul,” “all the world,” “many lands.”3

The gospel has not always been sent to all people, however. From the
beginning, the Lord has sent the gospel to people according to his priorities,
and the priesthood has been given selectively. During the fourteen centuries
from Moses to Christ, only the house of Israel had the gospel. Only the tribe
of Levi was permitted to hold the Aaronic Priesthood, and a few others were
chosen to hold the Melchizedek Priesthood. Elder McConkie observed, “Not
only is the gospel to go, on a priority basis and harmonious to a divine timetable, to one nation after another, but the whole history of God’s dealings
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with men on earth indicates that such has been the case in the past; it has
been restricted and limited where many people are concerned.”4
In the early history of the Church, men of black African descent were
restricted from receiving the priesthood and temple blessings. In 1949 the
First Presidency reaffirmed the Church’s position: “The attitude of the
Church with reference to the Negroes remains as it has always stood. It is not
a matter of the declaration of a policy but of direct commandment from the
Lord, on which is founded the doctrine of the Church from the days of its
organization, to the effect that Negroes may become members of the Church
but that they are not entitled to the priesthood at the present time.”5
That position has not always been understood or accepted, even by some
in the Church. Because it did not receive specific scriptural status in the
Doctrine and Covenants, some question its origin; however, not all revelations are made public. In 1977, President Kimball said, “We testify to the
world that revelation continues and that the vaults and files of the Church
contain these revelations which come month to month and day to day.”6
Statements by the prophets in this dispensation suggest that there were
some unanswered questions relating to blacks and the priesthood. Fifteen
years before receiving the revelation, Elder Spencer W. Kimball expressed his
views about this delicate and difficult matter: “The things of God cannot be
understood by the spirit of men. . . . I have wished the Lord had given us a
little more clarity in the matter. But for me, it is enough. The prophets for
133 years of the existence of the Church have maintained the position of the
prophet of the Restoration that the Negro could not hold the priesthood
nor have the temple ordinances which are preparatory for exaltation. . . . The
doctrine or policy has not varied in my memory. . . . I know the Lord could
change his policy. . . . If the time comes, that he will do, I am sure.”7
Then Elder Kimball caustically rebuked members of the Church who
were pressuring Church leaders to make a change regarding blacks and the
priesthood: “These smart members who would force the issue, and there are
many of them, cheapen the issue and certainly bring into contempt the sacred
principle of revelation and divine authority.”8
In 1973, when President Kimball became President of the Church and
was asked about the position of the Church regarding the blacks and the
priesthood, he answered: “I am not sure that there will be a change, although
there could be. We are under the dictates of our Heavenly Father, and this
is not my policy or the Church’s policy. It is the policy of the Lord who has
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established it, and I know of no change, although we are subject to revelations
of the Lord in case he should ever wish to make a change.”9
A few months later, President Kimball gave a powerful and visionary
address. He spoke of “armies of missionaries” taking the gospel to areas of the
world, even to lands where the Church had never been. But no mention was
made of one continent—Africa. The revelation on the priesthood had to precede the gospel message being spread throughout Africa. David M. Kennedy,
who served as a special representative of the First Presidency to help move
the gospel to foreign nations, told of a large atlas that President Kimball kept
in his office. When they studied it together, Brother Kennedy would place
his hand over Africa, saying, “We can’t go there unless they have the priesthood.” Returning from the temple after receiving the revelation of June 1978,
President Kimball stopped at David Kennedy’s office and said, “You can take
your hand off that map, David. We can now go to Africa!”10
In this dispensation, some Church leaders believed the blacks would not
receive the priesthood before the Millennium. Similarly, the prophets and
apostles at Jesus’ time did not fully comprehend some of the basic principles
of the gospel or the Lord’s timetable. It wasn’t until after glorious revelations were received that they completely understood the doctrines of the
Atonement, of the Resurrection, or of taking the gospel to all nations. Elder
McConkie said that because the gospel had been only for the house of Israel,
the earliest Apostles were not able to envision that after the Resurrection the
gospel should then go to all the world.11 Even Peter had to receive a vision
before he fully understood that the gospel was to be taken to the Gentiles at
that time.
In this dispensation, some Church leaders spoke from limited understanding regarding when the priesthood would be given to the blacks. Elder
McConkie said: “There are statements in our literature by the early brethren that we have interpreted to mean that the Negroes would not receive the
priesthood in mortality. I have said the same things. . . . We spoke with a limited understanding and without the light and knowledge that now has come
into the world. We get our truth and our light line upon line and precept
upon precept. We have now had added a new flood of intelligence and light
on this particular subject, and it erases all the darkness and all the views and
all the thoughts of the past. They don’t matter any more.”12
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Revelation by the Power of God

Typically, before a large worldly organization makes a significant change in
direction, philosophy, or practice, the leaders carefully ensure that their constituency will continue to support them. That is true of political, business,
and most religious organizations. They first participate in studies, surveys,
conferences, pilot testing, debates, Vatican councils, or bishops’ synods to
determine whether change is advisable. When changes are made, they are
usually implemented carefully and gradually.
For example, a Canadian newspaper reported on challenges facing the
newly appointed moderator of the United Church of Canada (Canada’s largest Protestant denomination):
The church was just concluding what could arguably be termed the most difficult
four months in its 60-year history because of the outcry over a report which recommended the church sanction the ordination of homosexual clergy.
Smith’s first duty as moderator was to chair the fractious debate on what to do
about the issue.13
Similarly, under the heading “Episcopal Church report asks sanction of nonmarital sex,” an American newspaper reported:
The Episcopal Church should recognize and bless committed nonmarital sexual relationships between homosexuals, young adults, the divorced and widowed, a
report from the church’s Newark diocese urges. . . .
The report by the diocese’s Task Force On Changing Patterns of Sexuality
and Family Life aims to ignite a new debate on sexual ethics among leaders of
the nation’s 3 million Episcopalians in hopes they will amend church doctrine to
embrace all believers.14

The Church of Jesus Christ of Latter-day Saints is subject to the Lord,
not to popular opinion. The Church has used some research methods before
implementing such programs as family home evening and the consolidated
meeting schedule; however, when it comes to doctrines, principles, or ordinances of the gospel, change is a matter of revelation from the Lord to his
prophet.
At the time of the revelation on the priesthood, my wife and I were presiding over the South Africa Johannesburg Mission, then the only mission
on the continent of Africa. About six months before the revelation came, I
received a copy of a letter from the First Presidency that was sent to all priesthood leaders. The letter restated the Lord’s position with regard to the blacks’
being denied the priesthood and temple blessings. I heard no more about this
matter until the announcement of the revelation. The brethren did not survey
the feelings of the Church membership or do studies to determine the effects
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that such a change might have. That the Church made such a sudden and
major change of course so smoothly is a miracle of incredible proportions.
President N. Eldon Tanner observed that President Kimball had
defended the position of the Church for some thirty years as a member of the
Twelve, yet when the revelation came, he immediately reversed himself.15 As
an apostle and then as the prophet, President Kimball traveled throughout
the Church. His sensitive spirit reached out in love to all people, especially
to those deprived of priesthood and temple blessings because of lineage. He
noted: “This matter had been on my mind all these years. We have always
considered it.”16 President Kimball described his sacred struggle: “Day after
day I went alone and with great solemnity and seriousness in the upper rooms
of the temple, and there I offered my soul and offered my efforts to go forward with the program. I wanted to do what he wanted. I talked about it to
him and said, ‘Lord, I want only what is right. We are not making any plans
to be spectacularly moving. We want only the thing that thou dost want, and
we want it when you want it and not until.’”17
Unknown to anyone except the First Presidency and the Twelve, President
Kimball had asked each of them to carefully research the scriptures and statements of the earlier Brethren, to make an exhaustive study of all that had been
recorded concerning this issue. For months before the revelation, the First
Presidency and the Quorum of the Twelve discussed these sacred matters at
length in their temple meetings. President Kimball also met privately with
each of the Brethren to learn their feelings on the matter.18
On Thursday, June 1, 1978, the General Authorities held their regular
monthly fast and testimony meeting. The members of the Seventy and the
Presiding Bishopric were then excused, and President Kimball, his two counselors, and ten of the Apostles remained (Elder Mark E. Petersen was in South
America, and Elder Delbert L. Stapley was in the hospital).
Before offering the prayer that brought the revelation, President Kimball
asked each of the Brethren to express his feelings and views on this important
issue. For more than two hours, they talked freely and openly. Elder David B.
Haight, the newest member of the Twelve, observed:
As each responded, we witnessed an outpouring of the Spirit which bonded our
souls together in perfect unity—a glorious experience. In that bond of unity we felt
our total dependence upon heavenly direction if we were to more effectively accomplish the Lord’s charge to carry the message of hope and salvation to all the world.
President Kimball then suggested that we have our prayer at the altar. Usually
he asked one of us to lead in prayer; however, on this day he asked, “Would you
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mind if I be voice at the altar today?” This was the Lord’s prophet asking us. Such
humility! Such meekness! So typical of this special servant of all. . . .
The prophet of God pour[ed] out his heart, pleading eloquently for the Lord
to make his mind and will known to his servant, Spencer W. Kimball. The prophet
pleaded that he would be given the necessary direction which could expand the
Church throughout the world by offering the fullness of the everlasting gospel to all
men, based solely upon their personal worthiness without reference to race or color.19

In response to a prophet’s humble prayer of faith, united with those of
twelve other prophets, seers, and revelators, the Lord poured out his Spirit—
and his answer—in a most powerful way. Elder McConkie testified:
It was during this prayer that the revelation came. The Spirit of the Lord rested
mightily upon us all; we felt something akin to what happened on the day of
Pentecost and at the dedication of the Kirtland Temple. From the midst of eternity,
the voice of God, conveyed by the power of the Spirit, spoke to his prophet. . . . And
we all heard the same voice, received the same message, and became personal witnesses that the word received was the mind and will and voice of the Lord. . . .
On this occasion, because of the importuning and the faith, and because the
hour and the time had arrived, the Lord in his providences poured out the Holy
Ghost upon the First Presidency and the Twelve in a miraculous and marvelous
manner, beyond anything that any then present had ever experienced.20

In an attempt to stifle speculation, Elder McConkie also explained what did
not happen: “The Lord could have sent messengers from the other side to
deliver it, but he did not. He gave the revelation by the power of the Holy
Ghost. . . . And maybe some . . . would like to believe that the Lord himself
was there, or that the Prophet Joseph Smith came to deliver the revelation. . . .
Well, these things did not happen. The stories that go around to the contrary
are not factual or realistic or true.”21
President Gordon B. Hinckley described his impressions as follows:
There was a hallowed and sanctified atmosphere in the room. For me, it felt as if a
conduit opened between the heavenly throne and the kneeling, pleading prophet of
God who was joined by his Brethren. . . .
It was a quiet and sublime occasion. . . .
There was a Pentecostal spirit, for the Holy Ghost was there. . . .
Not one of us who was present on that occasion was ever quite the same after
that. Nor has the Church been quite the same. . . .
There was perfect unity among us in our experience and in our understanding.22

Elder Haight related the events immediately following the historic revelation: “President Kimball arose from the altar. (We surrounded it according
to seniority, I being number twelve.) . . . He turned to his right, and I was the
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first member of the circle he encountered. He put his arms around me, and
as I embraced him I felt the beating of his heart and the intense emotion
that filled him. He then continued around the circle, embracing each of the
Brethren. No one spoke. Overcome with emotion, we simply shook hands
and quietly went to our dressing rooms.”23
The manner in which this revelation came is unique in our Church history because of the power with which it came, the numbers who received it,
and the powerful effects it would have upon so many. Both President Kimball
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and President Benson said that they had never “experienced anything of such
spiritual magnitude and power” as this revelation.24 The reason the Lord
chose to reveal this to the First Presidency and the Twelve, rather than only
to his prophet, is due to the tremendous import and eternal significance of
what was revealed, according to Elder McConkie. Hence, “the Lord wanted
independent witnesses who could bear record that the thing had happened.”25
Some have questioned why this revelation came when it did. Some critics
of the Church suggest that it came in response to pressures upon the Church.
External pressures on Church leaders regarding the blacks and the priesthood
immediately before the revelation were minor compared to those in the 1960s,
when civil rights were a major issue. As to why the revelation came when it
did, Elder McConkie stated that it “was a matter of faith and righteousness
and seeking on one hand, and it was a matter of the divine timetable on the
other hand.”26 President Kimball further stated: “There are members of the
Church who had brought to President David O. McKay their reasons why it
should be changed. Others had gone to Joseph Fielding Smith and Harold B.
Lee and to all the former presidents and it had not been accepted because the
time had not come for it.”27
After the Revelation on the Priesthood

Could there be any news revealed since the Restoration that has caused so
many of God’s children to immediately respond with such exquisite gladness
and gratitude as did this marvelous revelation? I will never forget the overwhelming feelings I experienced after hearing of the revelation. Although we
did not have any black male members of the Church in southern Africa at
that time—until 1978 the Church had little involvement with blacks—it was
powerfully evident that the revelation had a great and immediate effect upon
that continent and its people. After June 1978, blacks began contacting us
about the Church, although they knew nothing about the revelation. I will
cite two examples.
First, I received a letter, dated June 8, 1979, from a non-LDS black man
in Zimbabwe. He asked if he could translate the Book of Mormon into the
Shona and Ndebele languages, the two African dialects of Zimbabwe. He
said he had been called of God to take the gospel message to his people. He
ended his letter with: “I wish you [to] confirm this with the prophets.”28
Second, about the same time, I received a packet of materials from the
Church missionary department. It contained a letter from a group of Africans
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in an isolated part of South Africa who had founded their own church and
called it “The Church of Jesus Christ of Latter-day Saints.” Missionary work
soon commenced among them.
I will also share three experiences that brought tears of gratitude to some
faithful brethren in Africa. Soon after I arrived in South Africa as a mission
president in 1976, I met a black African by the name of Moses Mahlangu. As
he shook my hand he said, “So you are the new mission president.” I told him
I was and asked if he had known any others. He named each mission president who had served during the previous twelve years. When I asked him how
he knew them, he told me his conversion story.
While serving as a lay minister in a Protestant church, Moses found a
copy of the Book of Mormon in his church’s library. He began to read it. He
soon knew it was true. He searched until he found the Church and met with
the mission president. The mission president was so impressed with Moses’
knowledge and testimony of the gospel and his sincerity and honesty that he
wrote to the First Presidency asking permission to baptize Moses. Because
of the strict apartheid laws at that time, it was illegal for Moses to attend any
religious meeting with a white congregation. That would prevent him from
receiving the sacrament. The mission president advised Moses that he would
have to wait for baptism. And so Moses waited—for fourteen years. During
that time he came by the mission office every few months and got a supply
of pamphlets and copies of the Book of Mormon, which he distributed as
he preached among his people. He held meetings in his home regularly and
taught his people about the Book of Mormon and the Restoration of the gospel. He was fluent in nine languages and was a most articulate gospel teacher.
Soon after the revelation of 1978, I was privileged to conduct a baptismal
interview for Moses. It was one of my most sacred and humbling experiences.
To every question I asked, I received the same answer: “I have been keeping
that commandment for fourteen years.” For fourteen long years, this great
soul had been faithfully living the gospel and sharing it with his family and
friends.
Another experience involved Joseph W. B. Johnson of Cape Coast, Ghana.
In 1964 he was given a copy of the Book of Mormon, which he prayerfully
read. He received a witness of its truth and a vision directing him to preach
the message of the Restoration to his people. Brother Johnson wrote often to
Church headquarters requesting literature and missionaries to teach and baptize them. Church literature was sent, but he was told, “The time is not yet;
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you must wait.” For fourteen years he devoted his time and energies to teaching the gospel, gathering believers, and organizing and strengthening twelve
Church congregations in Ghana. Brother Johnson was sustained by frequent
spiritual experiences, but he and his people became discouraged when their
pleadings and prayers to be sent missionaries were not answered. Then, on
the night of June 9, 1978, because of despair and discouragement, he could
not sleep. He felt impressed to listen to the BBC short-wave news broadcast, which he had not done for several years. After struggling with the old
radio for more than an hour, he finally tuned in to the BBC at midnight. He
related: “I heard the message of President Kimball’s prophecy concerning the
priesthood, that all worthy males in all of the world could receive the priesthood. I burst into tears of joy, because I knew the priesthood would come to
Africa, and if we did the right things, we would all receive the priesthood.”29
A third experience involved a faithful member of the Church in South
Africa. He was a convert of twelve years and a counselor in a branch presidency. About six months before the revelation, this good brother shared a
deep concern with me. His wife was not a member of the Church and was not
supportive of his involvement in the Church. That put a strain on their marriage, but he tried his best to work things out. They had two sons, whom he
had raised in the Church. One boy was nine years of age and the other almost
twelve. Although it was not apparent, his wife came from a black lineage. His
sons were not aware that they could not hold the priesthood. Deacons were
needed in their branch, and the boys were wondering why the oldest one had
not already been ordained. Both were talking about serving missions. He did
not know what to do or how to approach this matter. He was afraid his sons
might either resent their mother or resent the Church.
I told him that he would need to speak to them, and I urged him to fast,
pray, and study the scriptures in preparation. He said he would. Four months
later he had not yet talked with his sons about the matter, but he assured me
that he would soon.
As soon as I heard about the revelation on the priesthood, I thought
of this good man and his sons. Not having his phone number, I called his
branch president and asked him to go immediately to his counselor’s home
and inform him of the revelation. Upon hearing the news, this great soul collapsed into a chair, put his head in his hands, and began to sob uncontrollably.
Over and over he said, “Thank God! Thank God!” He had been fasting for
two days in preparation for the difficult task. He was planning to speak to his
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sons within minutes. An enormous burden had been removed. I was grateful
for the infinite wisdom and goodness of a loving Heavenly Father who considers not only the welfare of the Church but also the heavy burden of one
faithful father.
I was inspired by the way members of the Church generally responded
to this revelation. The key to accepting revelation faithfully is found in the
following statement by President George Q. Cannon: “The Latter-day Saint
who lives near to God, and has the Spirit of God constantly resting upon
him or her, never has any doubts about any principle that God has revealed.
When the gathering was taught they were prepared for it; when the payment
of tithing was taught they were prepared for it; . . . when celestial marriage
was taught they were prepared for it. . . . There was no doubt in their minds,
because the same Spirit that taught them that this was the truth in the beginning, and that God had spoken from the heavens, taught them also that all
these things were true. But when you have doubts respecting counsel given by
the servants of God, then be assured, my brethren and sisters, there is room
for repentance.”30
After the announcement of the revelation of 1978, I inquired of priesthood leaders in Africa as to how the Saints were responding to the revelation,
which would affect Africa more than any other part of the world. There was
generally great surprise and joy throughout southern Africa. I heard of only
one negative response, and it came from a brother who often complained
about home teaching or other things he was asked to do.
One of our most important challenges may be to see things as our
Heavenly Father does. That is especially true when it comes to his revelations
and his children. When a revelation of such magnitude comes, surely the
Lord requires us to respond so that his purposes can be fulfilled, especially by
showing pure love for his children.
Elder McConkie warned us, “We talk about the scriptures being
unfolded—read again the parable of the laborers in the vineyard (Matthew
20) and remind yourselves that those who labor through the heat of the day
for twelve hours are going to be rewarded the same as those who came in at
the third and sixth and the eleventh hours. Well, it’s the eleventh hour; it’s the
Saturday night of time. In this eleventh hour the Lord has given the blessings
of the gospel to the last group of laborers in the vineyard. . . . All are alike unto
God, black and white, bond and free, male and female.”31
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For many of us, first hearing the news of this revelation is a memory frozen in time, because of the deep feelings of joy and gratitude which it brought.
President Gordon B. Hinckley observed: “I need not tell you of the electric
effect that was felt both within the Church and without. There was much
weeping, with tears of gratitude not only on the part of those who previously
had been denied the priesthood and who became the immediate beneficiaries
of this announcement, but also by men and women of the Church across the
world who had felt as we had felt concerning this matter.”32
Because of the tremendous significance of this revelation, it would be
well for us to record our feelings and experiences for our posterity. Future
generations may search our journals for our impressions of this marvelous
revelation that occurred in our lifetime. It is important that we leave for our
posterity a legacy of faith through our testimony of the Lord’s prophets in
our day.
It is my witness that the revelation on the priesthood came directly from
God to his prophets and that this is one of the most significant revelations of
this dispensation. I also testify that with this marvelous revelation came the
responsibility to see and feel as the Lord does. It is required of each of us to
have pure love towards all of our Father’s children regardless of their country,
culture, or color—for “all are alike unto God” (2 Nephi 26:33).
Editor’s note: On December 3, 2009, E. Dale LeBaron died from injuries sustained
in an auto-pedestrian accident. As one demonstration of Dale’s contributions to the
Church in Africa, we have included this expression of condolence by Joseph W. B.
Johnson, who was mentioned in the article above:
Beloved Brother Dale LeBaron,
I, Joseph Billy Johnson, my family, and the entire stakes in Ghana have learnt
of your sudden departure to the eternity with great shock and dismay. Even though
we are saddened of your departure, we believe that our Heavenly Father needs you
for a special work beyond the veil. With tears of gratitude trickling from our eyes
this very moment, we want your family and the Church to know that we love you
dearly and highly esteem and appreciate the great services rendered to the African
Saints, especially West Africa, and we will forever remember you in the family and
the history of the Church in Africa. We wholeheartedly express our sincere thanks
for the love you showed during your call to serve in Africa by our dear prophet, and
in our language we say to your dear wife and family “DUE, DUE, NA AMANZDI
HU, NYAME NKA HOM HO” (Be courageous, LeBaron’s family, for God is with
you all). God be with you till we meet again.
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“Non-Mormon scholars have become very interested in Mormonism as an appropriate object of study.
In one sense, this field mirrors a broader interest in the academy in religion itself, not just in Mormonism.”

Mormon Studies and
Religious Studies:
A Conversation
with Spencer Fluhman
i n t e rv i ew by da na m. pike

Spencer Fluhman (spencer_fluhman@byu.edu) is an assistant professor of history at BYU
who was appointed to serve as editor of Mormon Studies Review, a publication of BYU’s
Neal A. Maxwell Institute of Religious Scholarship.
Dana M. Pike (dana_pike@byu.edu) is associate dean of Religious Education.

Pike: Tell us a little about your background.
Fluhman: I was a Near Eastern studies major at BYU and then received
history degrees at the University of Wisconsin–Madison, studying American
religious history. So I come at Mormon studies from that historical angle,
much to the chagrin of all of my biblical studies colleagues!
Pike: How long have you been at BYU?
Fluhman: I started teaching part time in 1998, was hired in 2004, and
became an assistant professor in 2006. I’ve been around BYU for a long time!
I’ve taught Doctrine and Covenants courses, LDS Church history courses,
American religious history courses, and general American history courses.
Pike: Why do you think you were interested in history and religion? Any
formative experiences that steered you in this direction?
Fluhman: I think it’s the way I came into this world! Growing up, I had
comments from teachers that I was unusually curious. I was always the most
intellectual of my friends; I was always the one who was engaging the world
inquisitively, so it was natural for me to move in these directions. I was sure
I was going to be a teacher by the time I was eighteen. Religion is what I
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was most passionate about, so I decided that’s what I was going to teach, and
I found my way to these various topics. I knew I wanted to be a historian;
that’s where my heart was. At the same time I was having a crisis over Hebrew,
a language that I loved but that was beating me up. I took a Doctrine and
Covenants class that lit a fire in me with regards to Church history. On a
whim, I asked my professor if he needed a teaching assistant. And with that
my search was over because he had me in the archives and in the secondary
literature of LDS history. It was the perfect fit for me.
Pike: It seems like we have seen in the past ten years or so an increased
interest in the academic study of Mormonism. If this is true, how has this been
demonstrated, and how do you account for this development?
Fluhman: Non-Mormon scholars have become very interested in
Mormonism as an appropriate object of study. In one sense, this field mirrors
a broader interest in the academy in religion itself, not just in Mormonism.
The American Historical Association tracks subfield expertise among historians in the United States, and as of maybe 2008, religion became the number
one subfield of historians in the United States. So in one sense, the interest in
Mormon studies is parallel to the development within the academy generally;
religion has been reinserted as an important lens to study the past. I think the
assumption of people in the 1960s and early 70s was that religion was going
away. Religion did not go away!
Religion defines some of the great political tensions of the modern world.
Based on the fact that religion didn’t go away and the fact that it’s an obviously powerful presence in geopolitics and in American politics, American
culture, and world culture, more and more scholars simply had to face the fact
that one can’t comprehend the human experience without comprehending
religion. Even where there is no religious perspective, more and more there is
an acknowledgment of religion and its influences.
A parallel development is evident in Supreme Court decisions in the
United States relating to religion in public education in the 1960s. For some
religious people, it seemed like a travesty of American culture that religious
instruction was removed from schools. Seen from another perspective, what
those Supreme Court decisions did was give a green light to teaching about
religion in public education in a nonsectarian way. They gave a kind of encouragement for religious studies at secular universities and public universities.
Religious studies is vibrant; it’s chaotic, it’s exciting and confounding at the
same time, but I think that’s a part of the puzzle as well. Religious studies is a
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vibrant part of the American academy. The conflict of religion and academia
makes for a kind of ripe, opportune, and very friendly setting in which interest in Mormonism from non-Mormons can wax. And that’s what’s happened!
And that development has forced Latter-day Saints to rethink how they write
about their tradition in some ways.
Pike: Where are Mormon studies programs developing in the USA?
Fluhman: We can answer this question in two ways. One way is to
mention those programs that have defined Mormon studies in terms of an
endowed professorship or a specific faculty position that would have responsibility for the teaching of undergraduate or graduate students. So Claremont
University and Utah State have both taken a step, University of Virginia took
that step, and University of Utah is not far behind in raising funds and organizing fellowships, possibly expanding from there. Those are places where
Mormon studies is a faculty priority. The other sense we ought to mention,
though, involves schools in which scholars have been especially supportive of
or solicitous of dissertations on Mormonism. So, for example, we can point
to Laurie Maffly-Kipp at the University of North Carolina at Chapel Hill.
She has been very supportive of dissertations on Mormonism and has been a
magnet for both Latter-day Saint graduate students and non-Latter-day Saint
graduate students interested in Mormonism. George Marsden at Notre Dame
also carried on a very supportive cohort of graduate students who studied
Mormonism. So there are pockets like that. Grant Wacker at Duke has been
supportive as well. In my own experience, Wisconsin was very supportive of
Mormonism as a topic of study. Charles Cohen has led out there; he’s been
on other students’ dissertation committees that involve Mormonism as well.
There are pockets like these that are parallel to [the] endowed professorships.
Pike: What do you think the implications of this are? For the academy and
for the Latter-day Saint Church?
Fluhman: For Latter-day Saints, I think one of the questions is: how does
one write about Mormonism academically? One model is to simply write
for Latter-day Saints, and that has been the case for many. There’s nothing
wrong with doing that, but this new setting does open up academic space for
those who want to write for a mixed audience—or who can write for a mixed
audience. But that demands that LDS authors translate the Mormon experience into language that is accessible to non-Latter-day Saints. They are often
forced to make their work more comparative, more rigorously contextualized.
Those who are interested in that are finding an academic audience for that
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kind of analysis of the LDS past, scripture, or doctrine. Often it requires a
religiously neutral tone; although, the postmodern academy is often chaotic
enough that it doesn’t have to be a brazenly secular analysis either. As long as
one signals to the audience what assumptions are in play, what authority is at
play, what questions of audience and text are being addressed—as long as one
makes those kinds of things as transparent as one can—there are still many
non-Mormons that will give those kinds of analyses a hearing. That is one of
the happy accidents of the academy as it has developed. There are certainly
also downsides to this approach, but one of the upsides is that one doesn’t
have to necessarily hide one’s religious commitment to write in the academy.
That’s a development that’s surprising to some.
Pike: How extensive do you think this willingness is?
Fluhman: It depends on the field. In my field of American religious history, it’s actually believing historians who have contributed to the field in
fairly dramatic ways. Evangelical Christians, in a large measure, have been
aggressive in their attempt to write for audiences that aren’t just evangelical
Protestants, but they make their work compelling and meaningful to nonbelieving audiences. In some ways they have made possible the kinds of writing
that I do—someone who does not hide his belief in Mormonism but writes in
a way that is accessible to a broader audience. Religious studies is big enough
and it is not monolithic; there are all kinds of voices within the field, including those who are practitioners of various faiths writing about that faith and
bringing to bear on analyses all sorts of epistemological and historiographical
and ethical questions that reflect a religious worldview. There is space for all
sorts of perspectives.
Pike: What are some of the major conceptions, approaches, and methodological considerations that are part of religious studies as an academic emphasis?
Fluhman: One side of the field looks to categorize and compare religious traditions cross-culturally; to describe religious traditions reasonably
and respectfully, but to offer students and readers a grounding in what
makes religious traditions tick, how are they alike, how are they different
over time, across space, and so on. That project is big and unwieldy because
of how many religions there are, and the kinds of descriptions and taxonomies that exist, and trying to comprehend those traditions through sociology
and anthropology and history. Another side of the field is more theoretical,
more philosophical, including such questions as: What is religion? What is
belief ? What is ritual? Where do the materials from the various religions,
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their writings, their rituals, their practices, become the evidence or the data
for these larger questions? How might one conceptualize religion itself ? And
these discussions get incredibly complicated. They’re frankly very divisive
conversations. These are the great wars of the field. Some argue that religious
studies simply replicates a kind of Western imperialism: it’s so enmeshed in
a Western project of colonialism that religious studies itself shouldn’t even
exist. It’s kind of a wild field to be a part of ! One can go to the American
Academy of Religion meetings and find almost any kind of presentation one
could imagine related to religion. So religious studies is that big of a tent;
it’s all over the place, methodologically, ideologically, with every conceivable
perspective in terms of race, class, gender, all across the political spectrum, it’s
all there—it’s a big, raucous crowd!
Pike: So do you think religious studies is a valid enterprise?
Fluhman: One of the great arguments for religious studies, at least in
the public university, is that religious ignorance is a problem for a democratic
society. The kinds of reasoned, rigorous descriptions and analyses religious
studies practitioners can offer, at least insofar as they are translated to a broader
public, gives a better sense of people’s lives, practices, and worldviews. I think
that’s compelling; I think that makes better national citizens and world citizens, to know something about what other people believe and practice. For
religious people, ignorance is a problem. I think knowledge of other faiths
helps religious people be better religious people. It has helped me be a better Latter-day Saint, a better neighbor, to know something about what other
people believe and what they practice. It makes me more charitable, more
patient. It humanizes people. I’m less likely to stereotype and dismiss them
when I have a clearer sense of who they are and what they do, what values
they have, and what matters to them. And, as an intellectual or an academic,
I think that a view of the past that doesn’t incorporate religion is incomplete.
An analysis that doesn’t take religious people seriously, doesn’t take religious
institutions seriously, doesn’t take religious thought seriously—there’s a poverty in that narrative of the past.
Pike: What are some of the main assumptions or considerations in religious
studies? How does one go about doing religious studies?
Fluhman: It depends on who’s teaching—that’s part of the joy and part
of the problem. Often an introductory course in religious studies becomes
a way of introducing students to the wildly disparate ways of seeing religion. They might be offered readings from Sigmund Freud about religion as
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an illusion—very negative conceptions of what religion is. Maybe religious
voices would be introduced as well, or maybe Mircea Eliade, who saw religion
phenomenologically, as a part of the human experience—these approaches
are really compelling to many religious people, whether or not they share
those religious commitments.
Pike: What if you were teaching an intro course on religious studies?
Fluhman: I would show students prominent theories about religion over
time. I would both give them all of these perspectives and offer students ways
of criticizing each, asking questions such as: What does this particular view
get us? What are its blind spots? How would this view help one understand
one’s own religious tradition versus another’s religious tradition? Would it
help? Would it hurt? Then I would try to contextualize those. What about
religious and intellectual history makes these theories comprehensible?
What’s at stake with these various theories? I would help students hone their
critical skills and begin thinking about religion thoughtfully, reflectively, and
let their minds bounce off these great minds of the past as they think about
religion. I think students are both surprised and excited to see that many of
the great minds in history took on questions such as: Why do people believe?
How do we account for the varying ways people believe and practice faith
over time? What does that mean about being a human being? These are exciting questions to students who have religious commitments. It’s exciting to
students who don’t have religious commitments. I would help them try to
comprehend people of faith and religious institutions.
Pike: People sometimes ask, how can scholars study the Bible and be involved
in religious studies if they’re not religious themselves? How do you respond to
that?
Fluhman: I’ve had lots of conversations with nonreligious scholars of
religion. And I can’t speak for them, but I can certainly comprehend their
interest. Many recognize religious texts as incredibly influential in human
communities. So they’re interested at the level of the influence. Like a
Shakespearean scholar knows Shakespeare mattered to the Western literary
canon—whether they like Shakespeare or not! Many that I’ve talked with,
their self-explanations usually run something like these answers: I understand
the power of religious texts or of religious institutions, and I’m interested
in an understanding of power in human societies. Or, I’m interested in aesthetics, and I don’t buy into this religion, but there’s something beautiful or
horrifying about it to me. They are on a quest of understanding—most of
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them—that at least parallels the quest of understanding for religious people.
It runs in different rhythms, but they’re out to comprehend themselves and
their place in the world. There’s something intriguing about it. And there are
scholars of religion who are viscerally resistant to religion. They’re there and
they’re loud, and I think they need to be taken seriously at the level of argumentation. I don’t fully comprehend them personally, but I’m open to trying
to see what they see. But a lot of the scholars in my field are religious people
with issues about religion, or post-religious people, or people with complicated relationships with their faith, or folks whose experience with faith has a
lot to do with thinking rigorously about everything.
Pike: What do you consider to be some of the main drawbacks to this type
of approach to religion? Can religious studies take a toll on a person’s faith or
spirituality?
Fluhman: I suppose there are drawbacks for some, but academic inquiry
can as easily deepen faith as weaken it. That has certainly been case for me.
Some can go through religious studies training and come to see everything
in naturalistic terms, but that is not unavoidable by any stretch. I’m a better Latter-day Saint because of my academic training. I simply would not
trade the experiences and perspectives I’ve gained. They have deepened and
broadened my faith. We have too many encouragements in the revelations
to seek learning—broadly conceived—to simply ignore the life of the mind,
especially with regards to religion. Early on in my own graduate training, it
struck me that there was no thought so important that I could excuse myself
in failing to serve those who God had called me love. My advice to graduate
students, in other words, is to do your home and visiting teaching. Don’t stop
“becoming,” in the Mormon sense of the term, while you become an academic.
If the ivory tower pulls us away from the communities we’re supposed to love,
then there would be a problem indeed. But, as it stands, I pursue my academic
work and live the faith, every day, and the rigorous thinking and the communal practice of a Latter-day Saint life exist in a kind of electric, dynamic
relationship for me.
Pike: Tell us about your new assignment with the Mormon Studies
Review that will be published by BYU’s Neal A. Maxwell Institute for Religious
Scholarship.
Fluhman: I serve as general editor of the Review. I work with two
talented associate editors, Morgan Davis and Ben Park. Blair Hodges contributes as chief editorial assistant. Our editorial advisory board is made up
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of the many of the most prominent scholars in Mormon studies from some
of the best institutions in the world. It includes historians, literature scholars,
philosophers, theologians—we’ve tried to cover a wide academic spectrum.
The board really reads as a “who’s who” of Mormon studies over the past generation. We have an editorial team that is poised to make a great contribution
to the academic study of Mormonism.
Pike: What is your vision for the Mormon Studies Review?
Fluhman: We’ve expanded the Review’s scope. We aim to make it a onestop shop for the best scholarship on Mormonism. We won’t present original
scholarship per se, though. Rather, as a true review, the MSR will track and
assess the field as it develops with review essays, book reviews, and roundtable discussions relating to the field. We’ll gather voices across the academy,
both LDS and non-LDS. Each issue will offer extended reviews of the most
important books on Mormonism. In addition, we’ll have scholars craft review
essays that will take on multiple titles or broader topics too. Our roundtable
discussions will gather prominent scholars to think together about important
questions facing the field. If we do it right, each volume will serve as a handy
and informative review of each year’s best work.
Pike: What do you hope to contribute? How are you attempting to achieve
or fulfill this vision?
Fluhman: Mormon studies is unquestionably coming into its own, at
least in the United States, and we hope that the Review will be a key venue
for tracking how the field is developing across multiple academic disciplines.
There are journals aimed primarily at Latter-day Saints and there are journals
aimed at practitioners within specific academic disciplines like history, for
instance, but as yet we have no academic journal that offers an interdisciplinary review of academic Mormon studies for a broad audience. We want to
fill that void. We think the Review will provide a valuable service for scholars. Mormonism is taught at institutions within Mormondom and outside
it, across the world. Scholars of every conceivable religious and nonreligious
stripe write about Mormonism. We hope that the Review will serve that
broad, diverse audience with the best scholarship and the highest academic
standards.
Pike: Who is your audience?
Fluhman: Anyone interested in the academic study of Mormonism
will want to read Mormon Studies Review. Scholars interested in religion,
American religious history, and Mormonism will want to subscribe for sure.
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Nonacademic readers with interest in Mormon studies will surely benefit,
too. We’ll throw a wide net, and we hope that the Review will inform and
enrich the study and teaching of Mormonism across the country and world.
By aiming at interested scholars, we realize that we’re indirectly shaping the
way thousands of students in institutions far and wide are introduced to
Mormonism. Add to that the way the Review can help inform the writing
of Mormon studies and, again indirectly, all those respective readers, and we
sense the potential for a broad impact!
Pike: Thank you for your time. I enjoy and appreciate the passion and energy
you bring to your studies. Would you like to make one closing statement about the
study of religion, or Mormon studies in particular, for our readers?
Fluhman: Subscribe to Mormon Studies Review!
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New Publications
To purchase any of the following publications, please visit www.byubookstore.com and
search by book title or ISBN number, or call the BYU Bookstore toll-free at 1-800-253-2578.

With Healing in
His Wings
Edited by Thomas A. Wayment,
Camille Fronk Olsen

At times, prophets have compared various aspects of the Savior’s ministry to
the mother hen, teaching that he has healing in his wings. The Savior likewise
used that metaphor to describe his own power to offer refuge to his followers. By likening himself to a mother hen, the Savior testifies that he will cover
us symbolically with his wings to save us if we, like the chicks, will come to
him. This volume discusses the Savior, his life, his mission, the Atonement,
and his healing influence in our lives today. Contributing authors are Elder
Gary J. Coleman, Elder John M. Madsen, Brad Wilcox, Brent L. Top, Andy
C. Skinner, and Gaye Strathearn.
ISBN: 978-0-8425-2836-8, Retail: $17.99
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Zion’s Trumpet:
1852 Welsh Mormon Periodical
Edited by Ronald D. Dennis

The epic story of the early Welsh Mormons was
virtually unknown until Professor Dennis personally mastered nineteenth-century Welsh—a
major challenge even for a linguist. After writing
impressive books on Welsh immigration and
literature, he focused for a dozen years on producing “facsimile translations,” or reproductions
of early Welsh missionary texts and volumes of
official Welsh Mormon periodicals produced
during the great harvest of converts from that
land. Working virtually alone, Dennis continues to work to preserve the full
story of how the early preaching of the restored gospel inspired both fiery
debate and heroic sacrifice among the people of Wales. This volume is another
important disclosure in this saga, part of Dennis’s continuing efforts to translate all early Welsh Mormon literature.
ISBN: 978-0-8425-2829-5, Retail: $27.99
Go Ye into All the World
Edited by Reid L. Neilson and Fred E. Woods

Just as the risen Christ charged his Apostles,
“Go ye into all the world, and preach the gospel
to every creature,” he charged his latter-day followers to do likewise. Using the Prophet Joseph
Smith as his instrument, the Lord created his
missionary system early in the Restoration.
The Church has used every righteous means
available to take the gospel to the world, and
the ways and means continue to expand. The
outreach of the Church through missionary
work is nothing short of amazing. This volume
focuses on the growth and development of Mormon missionary work since
the early days of the Restoration.
ISBN: 978-0-8425-2821-4, Retail: $28.99
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Exploring the First Vision
Edited by Samuel Alonzo Dodge and Steven C. Harper

This volume explores some of the seminal articles that examine Joseph Smith’s First
Vision, which were written by the foremost
experts who have studied it for half a century. This book preserves and shares that
work. Those who study the First Vision today
depend very much on the works of the scholars that are reprinted in this volume. The
book includes articles by and interviews with
James B. Allen, Richard L. Anderson, Milton
V. Backman Jr., Richard L. Bushman, Steven
C. Harper, Dean C. Jessee, Larry C. Porter, and John W. Welch.
ISBN: 978-0-8425-2818-4, Retail: $25.99
Tales from the World Tour: The
1895–1897 Travel Writings of
Mormon Historian Andrew
Jenson
Edited by Reid L. Neilson and Riley M.
Moffat

What was the heritage of Jenson’s
expedition to Mormondom abroad?
How did his two-year fact-finding
mission help shape the balance of his
life and the Latter-day Saint historical enterprise? Jenson’s global tour was an
unprecedented adventure in Latter-day Saint history. Through his own hard
work and the seeming hand of Providence, historian Andrew Jenson found
his niche as a laborer in the cause of the Restoration. He pursued the goal of
collecting and writing comprehensive, accurate, and useful histories of the
Church with a rare passion.
ISBN: 978-0-8425-2820-7, Retail: $28.99
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Light and Truth: A Latter-day Saint Guide
to World Religions
Roger R. Keller

Do we as Latter-day Saint Christians really
need to know about other faiths? Do we not
know all we need to know? Sometimes we create
our own skewed version of other faiths. If we are
to be a world church, it is helpful to understand
and appreciate all the good that God has given
to persons beyond the Latter-day Saint pale
and to represent it accurately. President George
Albert Smith said to persons of other faiths: “We
have come here as your brethren . . . and to say
to you: ‘Keep all the good that you have, and let us bring to you more good, in
order that you may be happier and in order that you may be prepared to enter
into the presence of our Heavenly Father.’”
ISBN: 978-0-8425-2817-7, Retail: $28.99
Civil War Saints
Edited by Kenneth L. Alford

This book was written for the sesquicentennial of the Civil War, especially the 150th
anniversary of the active federal service of
Captain Lot Smith’s Utah Cavalry company, an
active-duty military unit that served for ninety
days of federal service guarding a portion of the
Overland Trail. Although Utah Territory was
physically removed from the Civil War battlefields and the resulting devastation, the war had
a deep impact on the territory and its inhabitants.
ISBN: 978-0-8425-2816-0, Retail: $31.99
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Upcoming Events
The 42nd Annual Sidney B. Sperry Symposium

The Sperry Symposium will be held Saturday, October 26, 2013, in the Joseph
Smith Building auditorium at the south end of BYU campus. The keynote
address will be given by Kent P. Jackson, professor of ancient scripture at
BYU. The title of this year’s symposium is Ascending the Mountain of the Lord:
Temple, Praise, and Worship in the Old Testament. For details, visit rsc.byu.edu.
2014 BYU Religious Education Student Symposium

The student symposium, sponsored and hosted by BYU’s Religious Education,
provides a forum for students to research, write, and present papers about
religious subjects from a faithful perspective. The next symposium will be
held Friday, February 21, 2014, in the Wilkinson Center. The deadline for
students to submit papers is November 25, 2013. For details, visit rsc.byu.edu.
BYU Church History Symposium

BYU’s Department of Church History and Doctrine and the BYU Religious
Studies Center will join with the LDS Church History Department to sponsor the BYU Church History Symposium, Thursday and Friday, March 6–7,
2014. This year’s theme is The Global Church. President Dieter F. Uchtdorf,
of the First Presidency, will be the keynote speaker at 9 a.m. Friday morning,
March 7, at the LDS Conference Center theater in Salt Lake City. Terryl L.
Givens will present the keynote address at BYU campus the day before. For
details, visit rsc.byu.edu.
BYU EASTER CONFERENCE

The 2014 BYU Easter Conference is slated for April 11, 2014. Each year, a
General Authority emeritus or former Church leader is invited to give the
keynote address. Additional speakers include teachers, educators, scholars,
authors, speakers, historians, and experts on the life of Christ. Each talks
about the Savior, his life, his mission, the Atonement, and his influence in our
lives today. For details, visit rsc.byu.edu.
These events are free of charge, and registration is not required. Some event details are
subject to change. For more details, please visit us online at rsc.byu.edu/conferences
or contact Brent Nordgren at 801-422-3293.
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Staff Spotlight
Church History Review Board Chairman
Kenneth L. Alford is an associate professor of Church history and
doctrine at Brigham Young University. After serving almost thirty
years on active duty in the United States Army, he retired as a colonel
in 2008. While on active duty, Ken served in numerous personnel,
automation, acquisition, and education assignments, including at
the Pentagon, eight years teaching computer science at the United
States Military Academy at West Point, and four years teaching
strategic leadership as Professor and Department chair at the
National Defense University in Washington, DC. He has published
and presented on a wide variety of subjects. He served as chair of
the 2012 international Teaching Professor Conference, and his most
recent book, Civil War Saints, was published last summer. Ken and
his wife, Sherilee, have four children and ten grandchildren.

Student Editing Intern
McKenna Johnson is an English major from Fort Worth, Texas,
minoring in editing. She has loved being an intern at the Religious
Studies Center, where she gets to constantly learn about the gospel
and Church history as well as work with a fantastic team of fun and
intelligent people. McKenna likes reading, writing, and editing, and
works on the staff of A Woman’s Experience, the women’s studies
journal at BYU. She also likes learning yoga and is always excited
when her attempts to make gluten-free, gastroparesis-friendly, and
good-tasting food succeed.

Student Editing Intern
Austin Ballard is an undergraduate from Rexburg, Idaho, studying
English language with an editing minor. He is a self-proclaimed
“language nerd,” fluent in Portuguese from his mission in Brazil, and
having studied French, German, Latin, and Anglo-Saxon as elective
college courses. He loves editing and learning about Church history
and research at the Religious Studies Center, and hopes to work in
a publishing company after he graduates. Austin enjoys spending
time with his wife, Karen, and daughter, Arlee, and loves reading
epic fantasy novels, listening to podcasts, drawing comics, blogging,
cooking, and camping.
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Submission Guidelines
The Religious Educator serves the needs and interests of those who study and teach the restored
gospel of Jesus Christ on a regular basis. The
distinct focuses are on teaching the gospel; publishing studies on scripture, doctrine, and Church
history; and sharing outstanding devotional
essays. The beliefs of the respective authors do
not necessarily reflect the views of the Religious
Studies Center, Brigham Young University, or The
Church of Jesus Christ of Latter-day Saints.
Complete author guidelines are provided at
rsc.byu.edu/RSCStyleGuide.pdf. All manuscripts
should be submitted electronically to rsc@byu.
edu. Hard-copy submissions are accepted only if
an electronic copy is included.
Manuscripts should be double-spaced, including
quotations. Authors should follow style conventions of The Chicago Manual of Style, 16th edition,
and the Style Guide for Publications of The Church
of Jesus Christ of Latter-day Saints, 3rd edition,
as reflected in a recent issue of the Religious
Educator.
Manuscripts will be evaluated by the following
questions:
1. Does the manuscript address a clear thesis?
Does the argument proceed cautiously and
logically? Is the writing clear? Is it engaging and
interesting? If not, why?

2. To what degree is the author knowledgeable on
the topic as a whole, as shown, for example, by
content, phrasing, contextualizing, thorough use
of the best sources, and bibliography? Does the
author adequately acknowledge and deal with
opposing views? If not, why?
3. Does the manuscript present significant new
data or new perspectives? What is its main contribution? Will people want to read this ten years
from now? Does it make a contribution without
resorting to sensationalism or controversy?
4. Does the author follow the canons of responsible scholarship (uses sound and fair methodology;
documents arguable facts)? If not, why?
5. Is the manuscript faith-promoting? Is the piece
in harmony with the established doctrine of the
Church?
If a manuscript is accepted, authors will be
notified and asked to provide photocopies of all
source materials cited, arranged in order, numbered to match the endnotes, and highlighted to
show the quotations or paraphrases. Photocopies
of source material must include title page and
source page with the highlighted quotations.

Editorial Questions
For questions or comments, e-mail us at
rsc@byu.edu or write to Religious Educator,
167 HGB, Provo, UT 84602-2701.
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